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I. Introduction 

1. There is a considerable difference of opinion nowadays about the 
social and cultural background of the Rigvedic poetry. In Geldner's 
Rigveda-translation and in Renou's recent studies which are based on it 1 
there is a tendency to overemphasize the importance of literary contests, 
for which the poems are thought to be designed. Thieme, in a funda- 
mental discussion of this trend in modern Vedic studies, not only noted 
"an unmistakable tendency to secularize the RV", but also stated to 
"hear in some renderings of Geldner's overtones of their own that call 
to mind unfortunate associations with the Nuremberg master-singers 
and the minnesingers' tournament of song on the Wartburg". 2 The 
following studies, devoted to a social as well as religious phenomenon, 
may contribute to correcting the perspective and to eliminating some 
views about the Vedic society that are still materially based on the 
theories of the Vedische Studien. The influence of these theories is indeed 
still perceptible in Geldner's latest interpretation of the Rigveda. 

In point of fact, the duels between poets may rather be regarded as a 
special instance of a more general type of contest, which included un- 
poetical verbal contests as well as chariot races, combats, etc. Here 
however a serious methodological difficulty faces us. The question 
naturally arises on which occasions these contests may have taken place. 
Thieme, who is disinclined to accept the theory of such contests at all, 
stresses the necessity of looking for a serious, genuinely religious content 
in the Rigvedic hymns. 3 I quite agree with him but, while the contests 



1 Karl Friedrich Geldner, Der Rig-Veda aus dem Sanskrit ins Deutsche iibersetzt 
{Harvard Oriental Series, vols. 33-36, 1951-1957); L. Renou, Etudes vediques et 
panineennes, I (Paris 1955), p. 1 ff. 

a JAOS, 11 (1957), pp. 53 and 56. Cf. also H. P. Schmidt, ZDMG, 109 (1959), p. 446. 
3 Ibid.,p.S3. 
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are here considered (in contradistinction to Geldner's interpretation) as 
a social phenomenon of an essentially religious character, it is impossible 
to give, within the compass of an article, an adequate picture of the 
religious side of the problem. Since this would require a discussion of 
the total system of Vedic mythological thought, and since such pre- 
liminaries would outgrow the study proper, we are compelled to confine 
ourselves to a rough sketch of the religious background, to delineating a 
mere framework of religious notions which are presupposed in the present 
article but for which no justification can be attempted here. Even the 
more extensive treatment of a single issue, viz. the connection of Usas 
with the new year's day, cannot therefore have more than an illustrative 
function. In view of Renou's recent treatment of this subject, 4 a some- 
what more detailed discussion seemed required but this point, too, will 
finally have to be considered within the context of the whole Rigvedic 
mythology. Unattractive though this method of treatment may be, it 
appeared inevitable, as it was plainly impossible to leave the religious 
aspect entirely out of consideration. But also the social aspect had to be 
restricted to a discussion of the debate, while other parallel phenomena 
such as the chariot races could only be mentioned in passing, when they 
could throw some light on the word-duels. In conclusion it may be 
observed that as a rule the texts have been quoted without a translation. 
For those who are already seriously handicapped by having to express 
their thoughts in a foreign language, Luders' demand that every quotation 
should be translated 5 is quite impossible to carry out. The German 
translation that has been added for a quick orientation wherever this 
seemed required is by Geldner, unless otherwise stated. 

2. It has long been recognized by several students of Vedic mythology 
that the Rigvedic myth of Indra's combat with the dragon Vrtra has no 
bearing on natural phenomena such as thunderclouds and rain, but 
represents an Aryan myth of creation. 6 Indra slays with his vdjra the 
power of resistance (yrtrd-) of the inert Chaos, which power is conceived 
as residing on the primordial hill that floats on the surface of the cosmic 
Waters. Indra, while slaying this \rtrd-, at the same time splits the hill, 



1 See Etudes vediques, III (1957), p. 1 ff. 

5 Liiders, Varupa, II (1959), Vorwort des Herausgebers, p. VIII. 

6 Cf. W. Norman Brown, "The Creation Myth of the Rig Veda", JAOS, 62 (1942), 
p. 85 ff.; Kuiper, Museum, 52 (1947), p. 199 f., Mededelingen Kon. Ned. Akad. Wet., 
NR. 13/7 (1950), p. 174, 14/5 (1951), p. 19 f., Bijdragen Kon. Instituut, 107 (1951), 
pp. 72, 76; Liiders, Varuna, I (1951), p. 183 ff. 
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which is now riveted to the bottom of the Waters, and Fire and Water 
{Agni-Surya and Apah-Soma) are forced to leave the undifferentiated 
world of inertia and to join the ranks of the heavenly Gods (RS. X. 
124.2,6). Indra further separates by the same Vrtra-slaying Heaven 
from Earth, by which act a cosmic dualism of upper world and nether 
world (represented by Devas and Asuras-Danavas respectively) is con- 
stituted. To Varurta, the ancient god of the waters of Chaos, a new 
function is now assigned as guardian of the cosmic law (rtd-), which 
remains hidden in the nether world (e.g. RS. V. 62.1). As a result of 
this process of differentiation, the undifferentiated Chaos now constitutes 
itself as a nether world in opposition to the upper world, but as such 
continues to be the "older" world with its "older" gods, in contrast with 
the younger dynasty of the heavenly Gods (devds), whom KS. XXVII. 9 
(p. 148,16 ff.) calls anujavaratara- "younger brothers" (read anu-1). In 
this process of creation (as we may conveniently call Indra's act notwith- 
standing its predominantly demiurgical character) the goods of life, 
symbolized by Agni and Soma, were for the first time brought to light 
from the nether world. According to Vedic mythology, accordingly, 
Fire and Water have been released from the power of Inertia, the cosmic 
regressive force, that lay on the hill (giri-, pdrvata-) and kept the aperture 
of the nether world closed (see p. 249). This myth is apparently an 
inheritance from the primitive Indo-Iranian religion. A different version 
is found in the archaic myth of the Churning of the Ocean, according to 
which the goods have been won directly from the depths of the Ocean 
(i.e. the cosmic Waters). 

The wide-spread conception of time as a cyclical process is also met 
with in India. This implies that the beginning of every new year was 
conceived as a new cosmic start and, consequently, that at the end of 
every year the cosmos returned to its point of departure, the undifferen- 
tiated state of the Chaos, to be reborn. Direct indications for this last 
conception, it is true, are not found in Vedic literature: from the South 
Indian Pongal festival, during which the undifferentiated state of the 
cosmos is imitated and re-enacted in social life by a temporary abolish- 
ment of all social differences, 7 and from parallels that could be adduced 



7 See the references in J. J. Meyer, Trilogie altindischer Machte und Feste der Vegeta- 
tion, III, p. 122. The time at which the new year was celebrated seems to have varied 
in later periods. See Macdonell-Keith, Vedic Index, II, p. 157; HiUebrandt, Ved. 
Mythologie, I 2 , p. 31, II 2 , p. 177; Caland's note on his translation of PB.V.9.1, H. P. 
Schmidt, Vrata, p. 36 n. 46; Heesterman, The ancient Indian Royal Consecreation.. p. 7f. 
For further references see especially C. d'Onofrio, Studi e Materiali di Storia delle 
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from other religions, it might be argued that similar ideas are likely to 
have been current among the Vedic Indians, but this is a hypothesis. 
That they were much concerned with this period is however beyond doubt. 
Indra's mythical exploit comprises the winning of the Sun. 8 He is there- 
fore celebrated in the hymns as svarjit- "winner of the sun", svardfs- 
"seeing the sun", svdrpati- "lord of the sun", svarvat- "possessing the 
sun", svarvid- "finding the sun", svarsd- "winning the sun". On the 
other hand, the priests are said to be longing for the sun (svarydvah... 
viprdh. .kusikdsah III. 30.20), men invoke Indra's aid and are helped in 
races "which have the sun as their prize", e.g. I. 130.8 indrah samdtsu 
ydjamanam dryam prdvad. . .svarmilhesu djisu, VIII. 68.5 svarmilhesu yam 
ndrah / ndnd hdvanta utdye, I. 63.6 (tvdm...) svdrmilhe nam djd havante. 
Now we know from the Vajapeya ritual that chariot races can have a 
ritual character 9 and in the passages quoted we have no reason to take 
with Geldner the word dji- in the sense "Kampf" instead of "race", 
which is its normal meaning. Ritual races are also suggested by such 
phrases as IX. 65.11 svardfsam / hinve vdjesu vdjinam: just as the chariot 
of the gods is called "sun-finding" (VII. 67.3 svarvida vdsumatd rdthena), 
so the horse that is the winner in the race can be considered a "sun- 
finder". In the Avesta the same (or nearly the same) epithet is also 
attributed to Yima, who was hvard.dardso masyanqm (Y. 9.4). The many 
mangalavacamsi for "race-horse" in the Rigvedic language should be 
noted in this connection. 10 

What was the religious significance of these "races that had the sun as 
their prize", of this "acquiring of the sun"? The poets tell us that Indra's 
primordial act was continuously repeated. Cf. e.g. VI. 17.8 ddha tvd 
visve purd indra devd ekarh tavdsam dadhire bhdraya j ddevo ydd abhy 
auhista devdn svdrsatd vrnata indram dtra "Da stellten dich allein, den 
Starken, alle Gotter an die Spitze, um (den Sieg) zu gewinnen, o Indra; 
als der Ungott sich fiber die Gotter iiberhob, da erwahlen sie im Kampf 



Religioni, 24/25 (1953/1954), p. 141 f. (cf. Lommel, Der arische Kriegsgott, pp. 51-70), 

for the data about ancient Iran cf. e.g. Widengren, Religionens Vdrld, pp. 201-209, 

Numen, I, p. 37 ff. (etc.), Tavadia, Ein alter Feuerritus bei den Zoroastriern in Iran, 

ARW, 36 (1939), pp. 256-276. 

8 Cf. Hillebrandt, Ved. Myth., II, p. 182, n. 1. 

8 See Weber, Sitzungsber. Berl. Akad., 39 (1892), p. 787 ff.; Hillebrandt, Ved. Myth., 

I, p. 484; Heesterman, op. c, p. 127 ff. 

10 Auspicious terms for the race horse are dsi-, vajtn- (cf. vdjino vajajito vdjarh 

sarisydntah VS. 9.9!), probably also dtya- (lit. "by-passing", cf. tad dhdvato 'nydn dty 

eti tisfhat VS. 40.4, ati-sr- JB. II. 128 5 , dty asti anydn RS VII. 1.14), and vydti- (cf. 

vy-ati-gam-, etc.). 
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um die Sonne den Indra". While the first two padas relate a mythical 
event (perfect tense), the third and fourth refer to a recent assault of the 
demon (aorist) and the new decision of the gods (present tense), now 
that the sun must be won again. This, as well as the races for sun- 
winning, cannot refer but to one definite period of the year, viz. the winter 
solstice. Cf. p. 269 and n. 7. If this is true, the question must be raised 
whether also other expressions of the Vedic language may perhaps have 
a far more concrete meaning than Geldner's translation attributes to 
them. The poets frequently pray for deliverance from anxiety {dmhas-). 
Now amhasaspati- is the name of an intercalary month in VS. 7.30, 21.31, 
which allows us to infer that dmhas- could refer to the end of the year. 
The association of dmhas- and tdmas- "darkness" (see p. 234) points to 
the same conclusion. Only in passing can attention be drawn to other 
words that possibly refer to the same period, e.g. parivatsare, 11 rdtri 
pdritakmya, 12 pdrya-, 13 etc. 

If from the facts mentioned we draw the general conclusion that some 
at least of the hymns to Indra concern the critical period of transition 
from the old to the new year, and some at least of the chariot races (e.g. 
the svdrmilha- aji-) must have taken place at that time, we must assume 
that men tried to assist Indra in his fight against Death and Darkness by 
their ritual. Now similar rites are known from the Mahavrata-ceremony, 
at which an Arya (Vaisya) and a Sudra had to fight a ritual combat over 
a white piece of leather representing the sun, and from the ceremonial 
buying of the Soma (Somakrdyarta-) as a preliminary to the Soma- 
sacrifice. In such circumstances the powers of the nether world were 
personified by a certain social group, the Sudras, while the Sryas acted 
as the representatives of Indra and the heavenly Gods. 

Now one of the technical words for Indra's divine gifts is maghd-, e.g. 
IV. 17.8 hdnta yd vrtrdrii sdnitotd vdjam data maghdni maghdva surddhah 
"der Toter des Vrtra und der Gewinner der Beute ist, der Gaben schenkt, 
der Freigebige, Belohnende". On the other hand maghdvan-, Indra's 
current epithet, is also a title given to liberal patrons, e.g. X. 81.6 ihd 
*smdkam maghdva surir astu. This suggests an equation of Indra and 
these lords, who in the social sphere may have personified him in his 
function of present-giving (maghdtti-). Hence, when a lord gives a portion 

11 Hillebrandt, op. c, I, p. 30, n. 3. 

12 Hillebrandt, op. c, II, p. 253 f.; Renou, Etudes sur le vocabulaire du RV, I, p. 
42 f.; etc. 

13 See e.g. Mayrhofer, Kurzgef. etym. Worterb., II, p. 258; Abaev, Etimologiceskij 
slovar' osetinskogo jazyka, I, p. 422. 
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of the wealth he has won in a contest (vdja-) to a poet, this portion is 
termed the maghd-. This is apparently the concrete meaning of I. 11.3 
purvfr indrasya ratdyo nd vi dasyanty utdyah j yddi vdjasya gdmata 
stotfbhyo mdmhate maghdm, where the human maghdvan- is identified 
with the divine one. If however our conclusion is correct that the human 
maghdvan- personifies Indra, the question arises whether it is probable 
that persons could have impersonated their god and re-enacted his crea- 
tive act at any other time but during festivals of a definite character, which 
then must have celebrated the god's primordial act. 

Into this context of present-giving and contests would also fit the 
word-contests. Held has already pointed out that munificence itself can 
be a form of contest 14 and the whole complex would undoubtedly 
support the well-known theories about a potlatch-festival in the oldest 
strata of Indo-Aryan civilization. Perhaps it will at some time be possible 
to prove such a theory beyond doubt. Anyway, detailed studies of 
separate aspects, like the one here undertaken, will have to clear the 
way for such a demonstration. From such future studies of a more 
comprehensive character there may finally emerge a conclusion of 
fundamental importance for an adequate appreciation of the Rigveda as 
a whole, and of its mythology in particular. Sometimes the possibility 
has already been contemplated that Indra had not really such a pre- 
dominant position in the Vedic pantheon as the Rigveda suggests, but 
the theories propounded to explain Indra's role in the Rigvedic hymns 
do not carry conviction. 15 It may be anticipated, however, that a fuller 
appreciation of the cardinal importance of the cosmogonical myth will 
give us a better insight into the true religious character of Vedic mythology 
and will ultimately result in a full recognition of the theory which 
Hillebrandt has defended against an overwhelming opposition (see Vedi- 
sche Mythologie, I 2 , p. 10 n. 2). Indeed, if it can be definitively proved 
that the oldest nucleus of the Rigveda was a textbook for the new year 
ritual, this will account for the very one-sided picture of the Vedic 
pantheon and its mythology which the Rigveda provides us, for the 
endlessly repeated references to Indra's fight with Vrtra, and for the 
hymns to Agni and Usas, if these may be taken to celebrate the reap- 
pearance of the sunlight after a period of winter darkness. Indirectly 
such a view of the character of the Rigvedic family collections might also 
throw some new light on their testimony regarding such a god as Varuna: 

14 G. J. Held, The Mahabharata, An ethnological Study (thesis Leiden, 1935), p. 

243 ff. (following Hubert and Mauss). 

16 See, e.g., G. Dumezil, Tarpeia, p. 52 ff. 
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if it was too dangerous in this period of cosmic drhhas- to mention 
Death, then the ominous God, and his degradation as a result of Indra's 
victory (RS. X. 124.5), could only be spoken of in the most euphemistic 
terms during this time. 16 Cf. IV. 1. 2-5 with Geldner's note! 

3. Usas and the New Year. 

One of the fundamental questions for our understanding of the charac- 
ter of the Rigveda is, how we must conceive the nature of the Goddess 
Dawn (Usas). Following Ludwig, Hillebrandt has defended the thesis 
that the twenty hymns to Usas do not worship the dawn of every new 
day but especially the first dawn of the new year. 17 A similar view, based 
on a comparison with the Old Germanic Ostara and the Lettish Uhsing, 
was taken by von Schroeder. 18 Most scholars however have rejected it. 
Keith objects that Hillebrandt's theory "is wholly unsupported by any 
evidence, and depends on a theory of the Rigvedic view of the year that 
is arbitrary". 19 Oldenberg points to the lack of clear references to the 
beginning of the new year and controverts Hillebrandt's arguments 
based on the use of Usas-hymns to inaugurate the Agnistoma in spring, 
and on a possible connection of Usas with the Ekastaka (which is the 
night, out of which both Indra and the new year are said to be born ; 
AthS. III. 10. 12). 20 Foy combated Hillebrandt's view that RS. VII. 80 
is a "Neujahrslied" and his arguments were accepted by Oldenberg and 
Renou. 21 Also Renou does not see sufficient indications for Hillebrandt's 
theory: "ceci reste une hypothese", 22 

Now, every theory about Usas must needs be a hypothesis. But just 
here we are confronted with the real methodological difficulty, which 
has never been stated explicitly. When reading Foy's important criticisms 
one soon recognizes that the basic difference of opinion is ultimately 
rooted in a different approach to the Vedic hymns as religious poetry. 
When we try to defend again Hillebrandt's theory, this is mainly because 
the current view, though seemingly prompted by common sense, fails to 

16 SeeJ7/,m,p. 211. 

17 See Ludwig, Rgveda, IV, p. XI, VI, p. 173 a; Hillebrandt, Ved. Mythologie, I s , 
p. 28 ff. 

18 L. von Schroeder, Arische Religion, II, pp. 16, 58 f, 205. 

19 A. B. Keith, Religion and Philosophy of the Veda, p. 121 f. Hillebrandt's theory 
was only accepted by G. Montesi, Studi e Materiali di Storia delle Religioni, 28/1 
(1957), p. 26 (to which M. Mole kindly drew my attention after this study had been 
written). 

20 Oldenberg, Religion des Veda, p. 243 n. 1. 

21 Oldenberg, Noten; Renou, Etudes vediques et panineennes, III, p. 101. 

22 Renou, Et. ved. et pan., Ill, pp. 6, 52, 101. 
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explain far too many aspects of Usas, when taken not as a piece of 
poetic imagery but as a religious reality. The presuppositions from which 
earlier scholars tacitly started are strikingly illustrated by the words 
"diese so durchsichtigen Texte", which once slipped from Oldenberg's 
pen. These scholars certainly did not overlook the difficulties; rather 
they did not exist to them. Since the hymns seemed perfectly clear, no 
need of any theory (which would have had to be a "hypothesis") was felt 
and Hillebrandt's could only be regarded as superfluous. So the con- 
vincing power of any argumentation, however detailed, is ultimately 
limited by the existence of two different basic attitudes. A single instance 
may illustrate this difficulty. In each of the twenty Rigvedic hymns to 
Usas the most prominent feature is the prayer for wealth and progeny. 
Now it would seem far from self-evident that the dawn of a new day 
should be implored to bestow wealth. The fact that, apart from occasional 
references to the daksinds given in the early morning, 23 no serious attempt 
has been made to account for this remarkable association of the dawn 
with the giving of presents is probably due to the implicit conviction that 
this trait forms part of a poetical imagery, which induced the Vedic poets 
to address any god with prayers for wealth and progeny. As a result of 
this conviction any attempt to understand the poets' religious attitude 
towards their gods must seem useless and runs the risk of being denounced 
as "reconstructions aleatoires". 24 On the other hand, it cannot be denied 
that the light of Usas "n'est autre que la reprise de la lumiere originelle". 25 
Indeed, it is our conviction that the true nature of Usas cannot be really 
understood unless we take the cosmogonical aspect into consideration. 
In the following pages we shall point out some aspects of Usas which 
seem to us not sufficiently explained by the hypothesis that the dawn of 
every day could be addressed in the way the Rigvedic poets address Usas. 
Our investigation is based on the principle that the hymns as religious 
poetry deserve to be taken seriously and that, whatever may have been 
the role of the poetical technique, it is our task to understand and explain 
those associations which to the Vedic poet were fundamental. We shall 
not enter into such technical problems as the connection of the Rigveda 
with the devayana or uttarayaria. Cf. VII. 76.2 prd me pdntha devaydna 
adrsran, X. 18.1 pdrehi pdntham yds te svd haw devayinat, AB. IV. 14.5 



sa Geldner, note ad X. 107.1, Thieme, Der Fremdling im RV., p. 27 (but see now 

Heesterman, ///, in, p. 255, n. 36 and cf. e.g. JB. II. 130). 

24 Renou, Et. ved., I, p. 23 n. 2. 

S5 Renou, Et. ved., Ill, p. 83; cf. p. 73. 
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yo vai samvatsarasya 'varodhanam codrodhanarh ca veda, sa vai svasti 
samvatsarasya param asnute, etc. 26 

A. Cosmic aspects 

The importance of Usas in the cosmic process is apparent from the 
fact that the two representatives of the opposite powers of light and 
darkness (or upper and nether world) are usas- and ndkta- (Usdsandkta, 
Ndktosdsd). Still the role of Usas in the cosmogony is hardly ever 
mentioned. There is a reference to a (first?) Usas, through whom the 
gods arranged the works(?) of the Rbhus (IV. 51.6 kvd svidasam katamd 
purdnt ydya vidhdna vidadhur rbhundm), and to the early awakening of 
Usas prior to the whole creation in I. 123.2 pUrva visvasmad bhuvandd 
abodhi jdyanti vdjam brhati sdnutrl "Friiher als die ganze Welt ist die 
Hohe erwacht, siegend, den Preis erringend". Renou compares dpurvyd 
I. 46.1. Her role as & jdyanti deserves notice (see below). 

Usas is born from the darkness of the nether world. Some passages, 
taken in themselves, might seem simply to refer to the preceding night, 
but the frequent references in others to the "firm rock" (i.e. the primordial 
hill opened by Indra) suggest that also in the first group the birth of 
Usas was conceived as a reiteration of the cosmogonical process. Cf. I. 
123.1 krsndd ud asthdd arya vihaydh, 9 sukrd krsndd ajanista svitict 
(otherwise I. 113.1 citrdh praketo ajanista vibhvd), IV. 51.1 tdmaso 
vayunavad asthat. While she arises, the Panis must keep sleeping in this 
darkness 27 , cf. IV. 51.3 acitre antdh pandyah sasantv dbudhyamdnds 
tdmaso vimadhye, I. 124.10 dbudhyamdndh pandyah sasantu. This is not 
contradicted by the passages which state Usas to come from the sky, e.g. 
I. 49.1 uso bhadrebhir dgahi divas cid rocandd ddhi), or to be the daughter 
of Heaven (duhitd divdh passim, VII. 75.1 divijdh, VI. 65.1 divojdh). The 
most fundamental misunderstandings about Vedic mythology have 
arisen from the fact that the mythical identity of the nocturnal sky with 
the nether world has scarcely ever been clearly stated. 28 The parallelism 
between, e.g., I. 48.15 uso ydd adyd bhdnund vi dvdrav rndvo divdh and 
IV. 51.2 vy u vrajdsya tdmaso dvdro 'chdntir avran chucayah pdvakdh (cf. 
III. 5.1), IV. 52.6 vy avar jyotisa tdmah, VII. 75.1 dpa driihas tdma avar 
djustam, VII. 79.4 vi drlhdsya duro ddrer aurnoh is not accidental: it 
rests on the identity of dvdra divdh and vrajdsya dvdra, duro ddreh. 

26 Hillebrandt, Ved. Myth., I 2 , p. 33. Rigvedic references to the winter solstice are 
according to Hillebrandt I. 61.15, V. 29.5, X. 171.4; 179.2 ("But none of these passages 
are conclusive", Vedic Index, II, p. 467, n. 22). 

27 "tenebres eternelles", Renou, op. c, III, p. 73. 

28 ■ See Bijdragen Ron. Instituut, 107 (1951), p. 81 f. 



226 F. B. J. KUIPER 

The nether world (that is, the subterranean waters and the nocturnal 
sky) is Varuna's realm and here is the seat of Rta, which is "hidden 
where they unharness the horses of the Sun" (RS. V. 62.1). Now Usas, 
the kinswoman of Varuna (I. 123.5), is born from Rta (rtejdh I. 118.12) 
and is said to awake from Rta's abode, cf. IV. 51.8 rtdsya devih sddaso 
budhand gdvdrh nd sdrgd usdso jarante. This nether world was enclosed 
in the primordial hill, the firm rock which Indra has opened. So Indra 
is said to have engendered Usas and the Sun, cf. II. 12.7 yah suryarh yd 
usdsarh jajdna yd apdrh netd, II. 21.4 indrah suyajnd usdsah svdr janat, 
etc. 29 As in the parallel cases of Agni and Soma, however, the victorious 
power which overcomes that of Darkness is also assigned to Usas herself, 
cf. jdyanti, vdjam . . . sdnutril. 123.2. She, who dwells on the surface of the 
mountain (adrisanu- VI. 65.5), has opened the doors of the firm rock: 
VII. 79.4 vi drlhasya duro ddrer aurnoh, VII. 75.7 rujdd drlhdni dddad 
usriydndm. Cf. also IV. 51.2 dsthur u citrd usdsah purdstdn mitd iva 
svdravo i dhvaresu j vy u vrajdsya tdmaso dvdro 'chdntir avran chucayah 
pavakdh. A different word for the same notion is urvd-. 30 Hence the 
fathers are said to have found the hidden light and to have engendered 
Usas after coming together at the urvd-; cf. VII. 76.4,5 gulhdm jyotih 
pitdro dnv avindan satydmantrd ajanayann usdsam // samand urve ddhi 
sdmgatdsah . . . The cosmogonical prototype of this repelling of darkness 
is particularly clear in I. 92.4 gdvo nd vrajdrh vy iisd dvar tdmah. Therefore 
the doors which Usas is said to open in I. 113.4 bhdsvati netri sunftdndm 
dceti citrd vi duro na dvah must be the duro ddrer (VII. 79.3), the vrajdsya 
tdmaso dvdra (IV. 51.2). See above (IV. 52.6 vy dvar jyotisa tdmah) and 
cf. I. 121.4 (Indra) dpa druho mdnusasya duro vah. Only once Usas is 
said to have opened the gates of Heaven (see above, I. 48.15), which 
reference to the nocturnal sky also accounts for Usas being called duhitd 
divdh. This interpretation, which can here only be indicated in passing 
is also supported by 1. 48.7, where Usas is said to have come from/?arava£- 
(which in the Rigveda always denotes the nether world): esd "yukta 
paravdtah sttryasyo 'ddyandd ddhi. A similar interpretation applies to 
the stone house (hdrmya-) from which the light of Usas comes to this 



29 For further references see Macdonell, Vedic Mythology, p. 61. Not conclusive is 
X. 29.2 prd te asya usdsah prdparasya nrtau syama nkamasya nrnam. The assonance 
suggests that nrtau must be construed with te: "at thy deliverance of this Usas". 
See also below, p. 275. Usas is likened to a dancer {nrtu-, I. 92.4), just as Indra is the 
cosmic nrtu- (Zimmer, Altind. Leben, p. 287; Von Schroeder, Ar. Religion, II, p. 72; 
Hillebrandt, Ved. Myth., II, p. 153 n. 8. Cf. also AthS. V. 21.8). 

30 For references see Renou, Et. ved., Ill, p. 7, n. 2. 
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world : VII. 76.2 dbhud u ketur usdsah purdstdt praticy dgdd ddhi hdrmye- 
bhyah. Geldner rightly points to VII. 6.4, where Agni Vaisvanara is 
said to have brought the Dawns, who enjoyed themselves in the western 
darkness, to the East {yd apdcfne tdmasi mddantlh prdcis cakdra nftamah 
sdcibhih). So hdrmya- must be equivalent to ddri-. 

As a deity that has overcome the powers of the nether world, Usas is 
a Great Goddess {maht III. 61.7, mahi I. 48.14, 16, VII. 81.1,4, AthS. V. 
45.3). She is also called a Mother: mdtd devdnam, dditer dnikam (I. 
113.19), janitri prajdndm (TS. IV. 3. lip). This character of hers is most 
prominent in AthS. X. 8.30 where, in a hymn full of "mystic" allusions, 
it is said that "She, everlasting, born indeed of old, she, ancient, en- 
compassed all; the great goddess of the dawn, shining forth, she looks 
forth by every one who winks" (esd sandtnl sdnam evd jataisd purani 
pdri sdrvam babhuva / maht devy iisdso vibhdtt saikenaikena misatd vi 
caste). Cf. also TS. IV. 3.11. 

This cosmic importance need not be in conflict with the daily appear- 
ance of the dawn. There are in fact a few passages which clearly refer 
to the dawn of every day, cf. I. 123.4 dive-dive ndma dddhdnd, 8 adyd 
. . . svd, 9 dhar-ahar niskrtdm dcdranti and particularly the frequent use 
of the word sdsvat-. On the other hand the statement of the everyday 
re-appearance of the dawn does not necessarily imply that the dawns of 
all days had quite the same importance. The evidence to the contrary 
will be discussed below. 

B. Darkness and the Goods of Life 

The appearance of Usas represents the victory of Light over Darkness, 
of Life over Death. Her victory, like Indra's and Agni's, releases the 
goods of Life from the bonds of the nether world. If the Vedic poets 
associated her appearance with the bestowal of daksinds, this was 
ultimately due to her connection with the cosmic Present-giving, the 
Purarhdhi. Once she is identified with Purarhdhi: in III. 61.1 she is 
addressed in the words "Young woman of old, O Goddess bestowing all 
treasures, thou keepest thy pledges as Purarhdhi" {purani devi yuvatih 
puramdhir dnu vratdrh carasi visvavare). Just as she is said to have opened 
the doors of the firm rock, so she "opens" the goods of life. Cf. I. 123.6 
spdrhd vdsuni tdmasdpagulhd \is krnvanty usdso vibhdtfh, V. 80.6 
vyumvatt dasuse vdrydni. She repells the powers of Darkness and Evil: 

dvesas-: I. 48.8 dpa dveso maghonl duhitd diva usd uchad dpa sridhah, 
I. 113.12 yavaydddvesd rtapd rtejdh, VII. 77.4 dbhayam krdhi nah / yavdya 
dvesa a bhara vdsuni, V. 80.5 dpa dveso bddhamand tdmdmsi; 
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druh-: I. 121.4 dpa druho mdnusasya duro vah, VII. 75.1 dpa druhas 
tdma dvar djustam (cf. 78.3 apacinam tamo agdd djustam); 

duritd-: VII. 78.2 usd ydti jyotisa bddhamdnd visvd tdmdmsi duritdpa 
devf; 

dusvdpnya-: VIII. 47.14 ydc ca gdsu dusvdpnyam ydc cdsme duhitar 
divah tritdya tad vibhdvari aptydya para vaha, 16 tritdya ca dvitdya coso 
dusvdpnyam vaha; 

dbhva-: IV. 51.9 gtthantir dbhvam dsitam, I. 92.5 vi tisthate bddhate 
krsndm dbhvam; 

tdmas-: I. 123.7 pariksitos tamo anyd guhdkar, VII. 80.2 gudhvi tamo 
jydtisosd abodhi, IV. 52.6 apaprusl vibhdvari vy dvar jyotisa tdmah, VI. 
64.3 bddhate tamo ajiro nd volhd, VII. 77.1 dkarjyotir bddhamdnd tdmdmsi, 
VI. 65.2 vi td badhante tdma urmydydh. 31 

If we should explain the victorious power of Usas by a simple reference 
to the salutary effect of light in general, this would involve a misappre- 
ciation of the associations with the cosmic struggle of light and life against 
the powers of the nether world. 

C. Usas as the first of a long procession 

Eight times Usas is said to be the first of those to come: I. 113.8 
parayatindm dnv eti pdtha ayatindm prathamd sdsvatfndm, 15 iyusindm 
upamd sdsvatlndm vibhdtindm prathamosd vy asvait, I. 123.2 osd agan 
prathamd purvdhutau, 5 usah sunrte prathamd jarasva, I. 124.2 iyusindm 
upamd sdsvatinam ayatindm prathamosd vy adyaut, VII. 76.6 usah sujdte 
prathamd jarasva, 78.1 prdti ketdvah prathamd adrsrann urdhvd asyd 
anjdyo vi srayante, X. 55.4 ydd usa auchah prathamd vibhdndm. Cf. also 
I. 152.3 apdd eti prathamd padvdtindm. 

Since this trait is so frequently mentioned, it must have been regarded 
as an important characteristic of Usas. So we are driven to the con- 
clusion that the Usas here addressed can scarcely have been the dawn of 
any day. Those scholars who, like Keith, reject Hillebrandt's theory as 
being "wholly unsupported by any evidence" have dismissed this argu- 
ment too lightly. Not any day in the endless succession of days can be 
called the first: the conclusion that the Usas addressed must be the first 
of a new period seems unavoidable. Indeed, the poets state explicitly 
that this Usas is the beginning not only of a single day, but of a long 
series: Usas brings the days (plural!). Cf. VII. 77.2 gdvdm mdtd netry 

S1 urmya-, properly "related to the waves of the subterranean waters", hence 
"darkness"? See Neisser, Zum Wovterb. des RV, I, p. 182; Renou, Et. ved., Ill, 
p. 86 f. 
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dhnam, 76.6 gdvam netri, TS. IV. 3. lip rtundm pdtni prathame ''yam dgad 
dhnam netri janitri prajdnam. As the dawn of the first day Usas is also 
said to know its name (I. 123.9 jdnaty dhnah prathamdsya nima sukrd 
krsndd ajanista svitici, where the aorist shows that the dawn of this first 
day has just appeared). Whether a similar idea prevails in VII. 80.1, 
where the Vasisthas are said to have awakened first at the appearance of 
Usas is doubtful. 

The cosmogonical prototype of Usas as the first of many is referred 
to in TS. IV. 3.11a (etc.) iydm evd sd yd prathamd yyauchad, (m) rtdsya 
gdrbhah prathamd vyususy apdm eka mahimdnam bibharti, (n) yd prathamd 
vyauchat sd dhenur abhavad yame (cf. AthS. III. 10.1). In the Rigveda 
she is also called agriyd (see below). Mostly Usas is regarded as re- 
presenting the whole series which she inaugurates, and sometimes, when 
there is a general reference to the usdsah, she is obviously included in 
their number. Inversely, the plural seems to denote especially the first one 
in I. 92.1 etd u tyd usdsah ketum akrata pttrve drdhe rdjaso bhanum 
anjate. Note also TS. IV. 3.1 If trithsdt svdsara upa yanti niskrtdm 
samdndm ketum pratimuncdmandh, where the dawns of a month seem to 
be taken as one group. Sometimes, however, Usas is opposed to the 
great mass of ordinary days, e.g. I. 123.11 bhadrd tvdm uso vitardm vy 
iicha nd tat te anyd usdso nasanta. Renou's remark "L'U. actuelle cornme 
privilegiee, selon la norme bien connue" 32 fails to appreciate her im- 
portance as a netry dhnam fully. 

A new succession of happy days is apparently inaugurated in I. 124.9 
asdm pdrvdsdm dhasu svdsfnam dpara pttrvam abhy eti pascdt / tdh 
pratnavdn ndvyasir nundm asme revdd uchantu sudina usdsah. The same 
hymn ends with the following words (13) dstodhvam stomyd brdhmana 
me 'vivrdhadhvam usatfr usdsah / yusmdkam devir dvasa sanema saha- 
srinam ca satinam ca vdjam. In contrast with the other hymns to Usas, 
RS. IV. 51 is entirely addressed to the Usasah, which only proves that 
what is said about the first Dawn is also essentially true, though to a 
less degree, of all the following dawns. Cf. also I. 92. 1 prdti gdvo 'rusir 
yanti mdtdrah "es kehren die roten Kiihe wieder, die Mutter". 

We are drawn to the same conclusion by the frequent use of the word 
dgra-, which also suggests that the beginning of a new period was 
celebrated. Usas, who is the foremost {agriyd X. 95.2), distributes the 
first goods (I. 123.4 dgram-agram id bhajate vdsundm; but Geldner: "das 
AUerbeste von alien guten Dingen", similarly Renou), she goes in front 
of the other dawns (VII. 80.2 dgra eti yuvatir dhraydnd prdcikitat suryath 
32 Etudes vediques, HI, p. 60. 
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yajndm agnim), she inaugurates the sacrifice (VI. 65.2 dgram yajndsya 
brhato ndyantif). It is natural but significant that as a netry dhnam she 
brings her light at the beginning of the days, cf. V. 80.2 esdjdnam darsatd 
bodhdyanti sugdn pathdh krnvatiyaty dgre j brhadrathd brhatt visvaminvosd 
jyotir yachaty dgre dhnam. The same phrase recurs in V. 1.4 ydd Im 
suvdte usdsd virupe sveto vdjf jay ate dgre dhnam, 5 jdnista hi jenyo dgre 
dhnam (cf. IX. 86.42, X. 110.4). Equally significant is the fact that Agni 
is said to wait for the beginning of the Dawns, or to shine at that beginning : 
IV. 13.1 prdty agnir usdsam dgram akhyad, VII. 8.1 dgnir dgre usdsam 
asoci, VII. 9.3 citrdbhdnur usdsam bhaty dgre VII. 68.9 dgre budhdnd 
usdsam sumdnma, V. 1.1 dgre brhdnn usdsam urdhvd asthan nirjaganvdn 
tdmaso jydtisdgdt, X. 44.5 vi bhaty dgra usdsam idhandh. 

We must conclude that these references to the beginning of a new 
period are both too explicit and too frequent to be ascribed to the whims 
of certain poets. If this is true, only Hillebrandt's theory can account 
for them. Oldenberg's objection that this interpretation of the Usas- 
hymns is "vielmehr hineingetragen als aus ihnen herauslesbar" (Rel. des 
Veda, p. 243 n. 1) disregards these facts. Deluded by "diese so durch- 
sichtigen Texte" he has been blind to their real problems. 

D. This particular day 

With equal frequency the hymns stress the importance of the present 
day, at which Usas is invoked to appear. A period of darkness has 
obviously come to a close: in I. 92.6 the poet says dtdrisma tdmaso 
pardm asya "we have attained the end of this darkness". Is this likely 
to be the end of the last night? Elsewhere we read: "Arise! The living 
spirit has come to us. Darkness went away, the light is coming. (The 
darkness) left its path for the sun to go. We have gone (to the point) 
where men prolong their life-time" (I. 113.16 ud irdhvam jivo dsur na 
dgad dpa prdgat tdma d jyotir eti / draik pdntham ydtave suryaydganma 
ydtra pratirdnta dyuh). Again we must ask: is it likely from a psycho- 
logical point of view that Vedic poets should have welcomed every new 
day as a point where they prolonged their existence? Renou, Et. ved. Ill, 
p. 52 remarks on this stanza: "Surrection soudaine de la phraseologie 
comme 92,6 ... qui pourtant ne doit pas nous obliger a voir ici une 
allusion au debut de l'annee . . . : ceci reste une hypothese". It might 
certainly be objected that any day could be regarded as a special day 
"selon la norme connue". This is true, but was every day actually 
regarded as such? In the twenty hymns to Usas we meet with the word adyd 
as much as sixteen times: I. 48.15 uso ydd adyd bhdnund vi dvdrdv rndvo 
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divdh, I. 49.2 tend susrdvasam jdnam prdvadyd duhitar divah, I. 92.14 uso 
adyehd gomaty dsvdvati vibhdvari / revdd asme vy iicha sunrtdvati, 15 
yuksvd hi vdjinivaty dsvdrh adydrundm usah, I. 113.7 uso adyehd subhage 
vy iicha, 12 ihddyosah sresthatama vy iicha, 13 sdsvat purosd vy iivdsa devy 
dtho adyeddm vy avo maghoni, 17 adyd tdducha grnate maghoni, I. 123.3 
ydd adyd bhdgdrh vibhdjdsi nfbhyah, 8 sadfslr adyd sadfslr id u svo dirghdrh 
sacante vdrunasya dhdma (see above, p. 226), 13 uso no adyd suhdvd vy 
iicha, IV. 51.4 kuvit sd devlh sandy o ndvo vd ydmo babhuydd usaso vo 
adyd, V. 79.1 ntahe no adyd bodhayoso rdye divitmati, VI. 65.3 avo dhdta 
vidhate rdtnam adyd, VII. 75.2 make no adyd suvitdya bodhi, 78.5 prdti 
tvddyd sumdnaso budhanta. 

Other words that stress the present day are nundm, ntt. Cf. I. 124.9 
tdh pratnavdn ndvyasir nundm asme revdd uchantu sudind usdsah (cf. I. 
92.14 uso adyehd . . . revdd asme vy iicha), I. 129.11 vi nundm uchad 
dsati prd ketur, I. 48.3 uvdsosd uchac ca nu devtjird rdthanam, IV. 51.1 
nundm divo duhitdro vibhdttr gaturh krnavann usdso jdndya, VII. 75.8 nu 
no gomad virdvad dhehi rdtnam. Especial emphasis is expressed in VI. 
65.4-5, where the words dvo dhdta vidhate rdtnam adyd are varied with a 
fourfold repetition of the word idd "now": idd hi vo vidhate rdtnam 
dstidd virdya dasusa usdsah / idd viprdya jdrate ydd ukthd ni smd mdvate 
vahathd purd cit. 5. idd hi ta uso adrisdno gotrd gdvdm dhgiraso grndnti. 
Renou, op. c. Ill, p. 87 remarks : "Instant privilegie souligne par le pronom 
deictique". Cf. also p. 52: "L'idee generate est la meme: exalter FU. 
d'aujourd'hui parmi l'ensemble des U., comme la divinite invoquee est 
exaltee parmi l'ensemble des divinites invocables". I do not think this 
does full justice to the particular character of the passages cited. 

E. As informer days 

Sometimes the poet's prayer for the present day is accompanied by a 
reference to former days: purvdtha I. 92.2, V. 80.6, pratnavdt I. 124.9, 
VI. 65.6 (cf. V. 79.1). Though far from conclusive in themselves, these 
words find their most natural explanation if they are taken to refer to 
the beginning of former periods, rather than to the preceding days. 

F. The new life 

The poets pray for increase of their vital strength (VI. 44.9 vdrsiyo 
vdyah krnuhi sdcibhir), for prolongation of their earthly existence (X. 18.3 
drdghiya dyuh pratardm dddhanah). Psychologically it is hardly con- 
ceivable that such prayers should have been repeated at the beginning of 
every new day. The fact that such prayers are constantly directed to 



232 F. B. J. KUIPER 

Usas, and that they are accompanied by those for progeneration is, 
therefore, incompatible with the assumption that the everyday dawn is 
meant. Renewal of life is no common everyday experience, and it is this 
very renewal that Usas is expected to bring about, cf. VII. 80.2 esd syd 
navy am dyur dddhana. Other passages are I. 48.10 visvasya hi prdnanam 
jfvanam tve vi ydd uchdsi, I. 113.8 vyuchdnti jivdm udirdyanty usd mrtdm 
kdm cand bodhdyanti, 16 ud irdhvamjivo dsur no dgad dpa prdgat tdma d 
jyotir eti j draik pdntham ydtave sUryayd *ganma ydtra pratirdnta dyuh 
(d = VIII. 48.1 Id, AthS. XIV. 2.36c), 17 asme dyur ni didihi prajdvat, 19 
d no jdne janaya visvavare, VII. 77.5 (asme . . . vibhahy) uso devi pratirdnti 
na dyuh VII. 81.6 srdvah suribhyo amftam vasutvandm vdjdrh asmdbhyam 
gomatah ... As the parallel phrase ud irdhvamjivo dsur na dgad 'in st. 16 
shows, the words jivdm udirdyanti in I. 113.8 should not be confounded 
with VII. 77.1 visvam jivdm prasuvdnti cardyai: Geldner's translation of 
I. 113.8 "im Aufleuchten alles, was lebt, auftreibend (aber) keinen Toten 
mehr erweckend" is not quite correct. The erect position represents life, 
and the victory of life over death. In Egypt the dead man is addressed 
with the words : "Arise, for thou art living; arise, for thou art not dead!" 33 
In quite the same manner Usas, as the personification of Vitality (sunrte 
I. 123.5 etc., cf. siinari I. 48.10), is said to stand erect: III. 61.3 urdhvd 
tisthasy amftasya ketuh "thou standest erect as the symbol of Life" (see 
below). Since Lommel has tried to demonstrate that the expression 
urdhvd- stha- means "mit Hilfe bereit stehen" (ZII. 8, 1931, p. 270 ff.) it 
may be useful to dwell on this point. Several passages are not conclusive, 
but the evidence as a whole allows us to state 1) that the notion of 
standing erect was of special importance to the poets. Cf. IV. 6. 1 urdhvd 
u su no adhvarasya hotar dgne tistha, 2 urdhvdm bhanum savitevasred, 3 
ud u svdrur navajd ndkrdh, 4 urdhvd adhvaryur jujusdno asthat. Note the 
association of ud with navajd akrdh. 2) that the standing position was the 
manifestation par excellence of life. Cf. I. 172.3 urdkvdn nah karta 
jivdse, I. 36.14 krdhtna urdhvdn cardthaya jivdse, I. 140.8 urdhvds tasthur 
mamrusih prdydve punah. An indirect indication that sunfta- means 
"vital strength" and nothing else is to be found in I. 134.1 urdhvd te dnu 
sunfta mdnas tisthatu (where urdhvd should be connected with tisthatu. 
Cf. with this stanza VIII. 45.12 urdhvd hi te dive-dive sahdsra sunfta satd j 
jaritfbhyo vimdmhate, and further I. 123.6 ud iratam sunfta ut puramdhir 
ud agndyah susucandso asthuh, I. 48.2 ud iraya prdti ma sunfta usas coda 
rddho maghondm). With these passages may further be compared III. 
61.3 (quoted above) usah pratict bhuvanani visvo ~"rdhvd tisthasy amftasya 
83 See W. B. Kristensen, Het leven uit den dood, 1st ed., p. 103 ff. 
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ketuh, where Usas as the symbol of life (amfta-) is said to stand erect, 
and V. 1.2 urdhvd agnih sumdnah prdtdr asthat . . . mahdn devds tdmaso 
nir amoci and X. 1.1 dgre brhdnn usdsam urdhvo as than nirjaganvdn 
tdmaso jydtisdgdt, where Agni's arising from the realm of darkness, if 
connected with the beginning of the new year, must have implied his 
victory over death (cf. IV. 51.2, VI. 64.1). 3) that in the other passages 
referring to Usas and Agni the same idea of a rebirth (I. 123.9 ajanistaX) 
may have been present in the mind of the poet, although this is not 
expressly stated. Cf. III. 55.14 (Usas) pddyd vaste pururUpa vdpumsy 
urdhvd tasthau trydvim rerihana, V. 80.5 esd subhrd nd tanvb viddnd 
'rdhveva sndtidrsdye no asthat, VI. 63.4 (Agni) urdhvd vam agnir adhvaresv 
asthat prd ratir eti jurnini ghrtdci, II. 35.9 apdm ndpdddhy dsthdd updstham 
jihmdnam urdhvd vidyutam vdsanah, IV. 6.1 (see above), X. 20.5 jusdd 
dhavyd mdnusasyo 'rdhvds tasthdv fbhvd yajne, I. 164.10 tisrd mdtrs trtn 
pitrn bibhrad eka urdhvds tasthau nem dva glapayanti. In VII. 39.1 
urdhvd- is combined with sri- : urdhvd agnih sumatim vdsvo asret pratict 
jurnir devdtatim eti. Cf. finally VIII. 27.12, where Savitr is said to stand 
erect: ud u syd vah savitd supranitayo 'sthdd urdhvd vdrenyah. 4) that our 
previous conclusion that in the Rigvedic hymns, as referring to the New 
Year festival, the idea of a renewal of life is closely connected with that of 
present-giving and victory over opponents may account also for III. 8.1, 
where the tree erected as a yupa is addressed with the words : ahjdnti tvdm 
adhvare devaydnto vdnaspate mddhund daivyena / ydd urdhvds tisthd 
drdvinehd dhattdd ydd vd ksdyo matur asyd updsthe and for the following 
passages where the god is invoked for aid in contests: I. 30.6 urdhvds 
tisthd na utdye 'smin vdje satakrato, I. 36.13 urdhvd u su na utdye tisthd 
devd nd savitd / urdhvd vdjasya sdnitd ydd ahjibhir vdghddbhir vihvdyamahe, 
VI. 24.9 preso yandhi sutapavan vdjan sthd ii su urdhvd utf drisanyann 
aktdr vyustau pdritakmydyam, VIII. 19.10 ydsya tvdm urdhvd adhvardya 
tisthasi ksayddvirah sd sadhate / so drvadbhih sdnitd sd vipanyubhih sd 
sttraih sdnitd krtdm. 5) that urdhvd- sthd- is only twice explained by a 
special place, viz. II. 30.3 urdhvd hy dsthdd ddhy antdriksi 'dhd vrtrdya 
prd vadhdrh jabhara (the sole passage where Indra is said to stand erect; 
it should be noted that Indra has slain Vrtra immediately after his birth), 
and IX. 85.12, X. 123.7 urdhvd gandharvd ddhi ndke asthad. In the first 
passage urdhvd hy dsthdd may be taken in the usual sense, which may be 
said to characterize Life in its victory over Death. 34, No inference can be 
drawn from Av. ardSwd histanta Yt. 13.76. 

M Cf. also Renou, Et. ved., HI, p. 12, n. 2. 
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G. Life and Security 

Numerous are the passages where Usas is said to have overcome the 
darkness and its danger: in close association with tamas- the hymns 
mention dvesas-, druh-, duritd-, e.g. V. 80.5 dpa dveso bddhamdna tdmdmsy 
usd divo duhitd jydtisd 'gat, VII. 75.1 dpa druhas tdma dvar djustam, VII. 
78.2 usd ydti jydtisd bddhamdna visvd tdmdmsi duritd 'pa devt. Now, just 
as tamas- is used in the Rigveda in juxtaposition with dmhas- and duritd-, 
so is bhdya-. It must be due to mere accident that we do not here meet 
with the expression tamo bhayam (cf. e.g. ChU. I. 3.1 udyarhs tamo 
bhayam apahanti). But the opposite amftam abhayam "life and security" 
(e.g. ChU. 1. 4.4) was present in the minds of the poets ; compare VII. 81.6 
srdvah suribhyo amftath vasutvandm (IV. 5.13 amftasya pdtnih, III. 61.3 
amftasya ketuh, VII. 75.3 bhandvo . . . amftasah) with VII. 77.4 urvim 
gdvyutim abhayam krdhi nah j ydvdya dveso d bhara vdsuni ( : 5 pratirdnti 
na dyuh). Again we must ask: is it likely that the Vedic poet prayed every 
morning for security along with social prestige and wealth, or does this 
rather point to a period of crisis, to which the arrival of the dawn of the 
new year put an end? 

H. Progeneration 

The clearest manifestation of vital strength to the Vedic poet was 
progeneration, as well as material wealth. This is what he longs for as 
the clearest proof of his vitality, and since Usas was considered z.janitri 
prajdnam (TS. IV. l.llp) she is implored to bestow vital strength and 
sons: I. 113.17 asme dyur ni didihi prajdvat (cf. I. 132.5 dyuh prajdvai). 
More usual, however, is the phrase rayim prajdvantam (virdvantam, 
suviram), which is mostly translated by "wealth". Without denying the 
parallelism between material wealth and children as the manifestation 
of one's blessed state, it may be useful to point out that rayi- does not 
exactly denote "wealth" in our sense of the word. In II. 11.13 asme 
rayim rasi virdvantam, VI. 65.6 suviram rayim grnate ririhi, etc., we have 
clear instances of afigura etymologica rayim ra- (Indo-Ir. *raHim raH-), 
comparable with e.g. aiyy dnkte I. 124.8. The Indian notion of wealth 
implied that of a divine blessing, a gift (cf. Lat. dives: divus, Gr. su8ai[xtov). 
The same association of vital strength with wealth (and social prestige) 
is still found in later Vedic texts, e.g. ChU. II. 11.2 (cf. 12.2-20.2) sa ya 
evam etad gayatram pranesu protam veda, prani bhavati, sarvam-ayur eti, 
j'yog jivati, mahan prajaya pasubhir bhavati, mahan kirtya. Mahdmanah 
syat ... V. 15.1 tasmat tvam bahulo 'si prajaya ca dhanena ca. The sons 
one hopes to beget should be heroes : e.g. RS. V. 4. 1 1 asvinam sd putrinam 
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virdvantam gomantam rayim nasate svasti, III. 24.5 dgne dd dasuse rayim 
virdvantam pdrinasam / sisthi nah sunumdtah, just as in later times the 
Upanisad assures: asya kule viro jay ate (ChU. III. 13.6). 

Now Usas is one of the Vedic deities that are specially implored to 
bestow progeneration. A few quotations may suffice: I. 92.8 usas tdm 
asydm yasdsam suviram . . . rayim, 13 usas tdc citrdm dbhard ''smdbhyam 
vdjinivati j yena tokdm ca tdnayam ca dhamahe, I. 123. 19 a' no jane janaya 
visvavdre, IV. 51.10 rayim divo duhitaro vibhatth prajdvantam yachata 
'smdsu devlh . . . suviryasya pdtayah syama. Once it is admitted that 
Usas has very close connections with life, it is not surprising that she 
should be invoked to secure progeny. Now the religious importance of 
the goddess Usas lies no doubt in her close association with the origin of 
life in the cosmogonical process, and every reappearance of the dawn is 
to some extent a re-enactment of this event, a rebirth of life itself. But 
again we must put the question : Is it likely that every dawn should have 
been invoked for life and offspring? Even texts which might suggest an 
exuberant adoration of every new day still make a significant distinction 
between the sun's udaya- and pratydyana-, cf. ChU. III. 19.3 (in a 
cosmogonical myth) atha yat tadajdyata so y sdv Adityas, tamjdyamdnam 
ghosd ululavo 'niidatisthant sarvdni ca bhutdni sarve ca kdmas, tasmdt 
tasyodayam prati, pratydyanam prati, ghosd ululavo 'nuttisthanti sarvdni ca 
bhutdni sarve ca kamdh (cf. however I. 11.7 sarvdni ha vd imani bhutany 
ddityam uccaih santam gayanti). The words pratydyanam prati might be 
taken as an explanation pointing to the fact that every new sunrise is a 
return (cf. RS. I. 123.12), but modern translations give the following 
rendering: "a son lever et a chacun de ses retours" (Senart), "at its 
rising and at its every return" (Hume), "al suo sorgere, a (ogni) suo 
ritornare" (Papesso). If so, the udaya- must be different from both the 
primordial birth and the everyday sunrise and can, it seems, only denote 
the new year's day. Although the little use that is made of technical 
terms for New Year remains unexplained, the prayers for progeneration 
(including cattle, e.g. prajaya ca pasubhis ca prajayate KS. XIII. 7: 
p. 189,19) can only be accounted for, if Usas inaugurates a new year. 
From RS. VI. 3.6 sd im rebhd nd prati vasta usrdh socisd rdrapiti mitrd- 
mahdh "Wie ein Barde ruft er bei jedem Aufgang der Morgenrote laut 
mit seiner Flamme" 35 it does not follow that the rebhd- (see p. 276) 
praised the Dawn every morning. 



For prati vdsto see Oldenberg, ZDMG, 55, p. 284. 
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I. Wealth 

There is no hymn to Usas which does not contain the ever-recurring 
prayer for wealth. Wealth is the token of divine blessing, and this is the 
idea expressed by the Vedic words rayi-, rati-, rddhas-. To the mind of 
the Vedic poets wealth was evidently closely connected with vital strength 
and progeneration : in the meaning of sunfta- these concepts seem to 
have fused to such an extent that it may seem difficult to separate the 
various aspects. A few quotations may illustrate the importance of 
the wealth which Usas is besought to bestow: I. 92.8 usas tarn asyam 
yasdsam suvtram ddsdpravargam rayim dsvabudhyam, I. 113.5 dbhogdya 
istdye rdyd u tvam, 1 visvasye 'sand pdrthivasya vdsva uso adyehd subhage 
vy iicha, IV. 51.7 tdgha td bhadrd usdsah purdsur . . . ydsv ijdndh sasamand 
ukthai stuvdn chdmsan drdvinam sadyd dpa, 10 rayim divo duhitaro 
vibhatlh prajdvantam yachata 'smdsu devih, IV. 52.3 uto 'so vdsva isise, 
VII. 75.5 citrdmagha rdyd ise vdsunam. The word vdsu has a specific 
religious colouring: it denotes the goods of life that were released in the 
beginning of the world, the goods of the nether world (like vdmd-, which 
Usas is also implored to bring, e.g. I. 124.12 vahasi bhdri vamdm, VII. 
78.1, III. 61.6). But such mythological notions must have had their 
counterpart in reality. When Indra is exhorted to drink the Soma with 
the words VI. 47.6 dhrsdt piba kaldse sdmam indra vrtrahd sura samare 
vdsunam "Trink herzhaft den Soma aus der Schale, Indra, du der Feinde- 
toter in der Anhaufung von Schatzen, o Held" the ritual act of invigorating 
the god is closely associated with a reference to a present-giving, which 
may be the god's annual renewal of life, but which may equally well be 
an actual war or a ceremonial contest of the potlatch-type, in which 
wealth was won (or lost). The mythological concept (X. 139.3 indro nd 
tasthau samare dhdnanam) may also cover its replica in social life, and the 
vdsuni may be the goods won from the enemies that are the earthly 
representatives of the gods of the nether world. 

J. Usas as the goddess of contests (Potlatch?) 

At this point we are faced with the most important aspect of the 
worship of Usas: she bestows wealth, but this wealth is also won in 
strife, in contests which are fought with the traditional weapons of the 
Aryans, viz. with races and word duels. 

RS. 1. 48, which starts with a praise of Usas as rdyd devi ddsvati in st. 1, 
calls her jird rdthanam in st. 3, and depicts her in st. 6 as vi yd srjdti 
sdmanam vy drthinah "who lets loose the contest, the competitors" (see 
below). The prototype of the competing hero, god Indra, was at the 
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same time victorious by his speech and his horses: VIII. 2.36 sdnita 
vipro drvadbhir hdntd vrtrdrh nfbhih surah "er gewinnt als Redner (und) 
mit den Streitrossen; der Held erschlagt den Vrtra mit seinen Mannen". 
But although the ideal type of the sabheya- yuvan- was not yet quite 
forgotten in later times (see below, p. 265), the Rigvedic society shows a 
further grade of specialization : the maghdvan- or siiri- here mostly secures 
the assistance of one or more priestly poets, who fight this part of the 
contest for him: VIII. 19.10 so drvadbhih sdnita sd vipanyubhih sd sdraih 
sdnita krtdm "der hat als Mannerbeherrscher Erfolg, der gewinnt mit 
Rennpferden, der mit seinen Barden, der gewinnt den ersten Preis mit 
seinen Tapferen". They form a party with common interests: if the 
sakhyd- discussed below (p. 250) denotes this association of a siiri- with 
his helpers, the co-operation of these sdkhdyah (X. 71.2,6) might even be 
considered the ritual counterpart of the mythical co-operation between 
Indra and his ndrah, who are also called sdkhdyah (I. 165.11). Anyway, 
in many passages the word vaydm does not refer to the poets alone (and 
thus rules out the idea of merely literary tournaments) but to the different 
members of their party, e.g. when the poet says "We will win the vdjas 
with our poems and race-horses" (dhibhir drvadbhih VI. 45.12). As a 
single instance we may quote IV. 51.11 vaydm syama yasdso jdnesu. 
Often, however, the poets make a clear distinction between themselves 
and their patrons, e.g. VII. 78.5 maghdvdno vaydm ca, I. 141.13 ami ca 
ye maghdvano vaydm ca, VI. 46.9 maghdvadbhyas ca mdhyath ca. Cf. 
particularly VII. 81.6 srdvah suribhyo amftam vasutvandm vdjam asmd- 
bhyam gomatah / codayatri maghonah sunftdvaty usd uchad dpa sridhah 
"den Opferherren (bringe sie) unsterblichen Ruhm und Wohlstand, uns 
rinderreiche Gewinne. Die Lohnherren anspornend moge die freigebige 
Usas die Unfalle wegleuchten", V. 86.6 (Indra-Agni) td surisu srdvo 
brhdd rayim grndtsu didhrtam ham grndtsu didhrtam, I. 124.10 
revdd ucha maghdvadbhyo maghoni revdt stotre sunrte jardyanti, V. 79.4 
abhi ye tva vibhdvari stomair grndnti vdhnayah j maghair maghoni susriyo 
ddmanvantah suratdyah sujate dsvasunrte, 6 aim dha virdvad ydsa uso 
maghoni surisu / ye no rddhamsy dhraya maghdvano drdsata sujate dsva- 
sunrte, 1 tebhyo dyumndm brhdd ydsa uso maghony d vaha / ye no rddhamsy 
dsvya gavyd bhdjanta surdyah s.a., VI. 65.6 uchd divo duhitah pratnavdn 
no bharadvajavdd vidhate maghoni / suviram rayim grnate ririhy urugdydm 
ddhi dhehi srdvo nah. These stanzas suggest the conclusion that the stress 
formerly laid on the importance of the daksina as the poets' fee was 
rather excessive. The sole fact that the patrons are denoted by the same 
term maghdvan- which is characteristic of Indra (and Usas) allows only 
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one conclusion, viz. that at a certain festival these patrons had the same 
function on the social level as Indra had on the religious one, viz. that of 
distributing the goods of life, the maghds. It is indeed unbelievable that 
the surh should have had the title of maghdvan during the whole year : 
even the reiteration of Indra's cosmogonical act must have been restricted 
to one well-defined period, viz. the beginning of the new year. Although 
it is admittedly very difficult to trace, behind the mythological allusions 
and identifications, the real events which the Vedic poets had in mind, 
this assumption allows us to arrive at a fuller and more concrete under- 
standing of many hymns. RS. VII. 32, for instance, refers to a Soma- 
sacrifice : the Soma is being pressed for Indra but at the same time the 
poet expects from the god wealth and assistance in a chariot-race: 3. 
"Nach Reichtum verlangend rufe ich den Keulentrager", 5. "Keiner soil 
inn hindern, wenn er schenken will", 11. "Zum Siegerpreis gelangt der 
darnach strebende Sterbliche, o Indra, dessen Heifer du wirst. Sei der 
Heifer unserer Wagen, unserer Mannen, du Held!", 12. "Dem 
Somavollen verleiht er Tiichtigkeit". Most interesting however are the 
stanzas 14 and 15, which Geldner translates as follows: "Welcher Sterb- 
liche, o Indra, wagt sich an den, der dich besitzt? Im Vertrauen auf dich, 
du Gabenreicher, sucht am entscheidenden Tage der Preiskampfer den 
Siegerpreis zu gewinnen. Ermutige in den Schlachten die Gonner, die 
liebe Gtiter verschenken! Unter deiner Anfiihrung, du Falbenfahrer, 
mochten wir mit den Lohnherrn iiber alle Fahrlichkeiten hinwegkommen". 
There is a ritual contest pdrye divi, and the god is implored to stimulate 
the wealth-giving of the human maghdvans during the vrtrahdtya (14cd 
sraddhd it te maghavan pdrye divi vajt vdjarh sisasati 15ab maghonah sma 
vrtrahdtyesu codaya ye dddati priyd vdsu). Does not this ritual reiteration 
of the god's vrtrahdtya clearly refer to a winter ceremony, and is it not 
primarily the period of cosmic dmhas which is here denoted by duritd? 
(Cf. pp. 228, 234.) The giving of maghds (maghdtti- V. 79.5) by the surh 
may have aimed at stimulating Indra's wealth-giving by an imitative act. 
Apart from this religious aspect, however, it seems to have served also 
special ends on the social level: like chariot-races and word-duels, the 
present-giving has probably been a weapon in the social contest, which 
then must also have taken place in the same period of crisis, about the 
beginning of the new year. This is the Indian potlatch-festival, which 
Mauss and Held have recognized in the background of the Indian 
civilization. 

Clear references to the role of Usas in these contests are however rare : 
Usas is addressed as maghoni, citrdmaghe (which implies a double 



THE ANCIENT ARYAN VERBAL CONTEST 239 

dependency of the poets, viz. on the patrons, maghdvans, and on the 
divine maghoni), her task is to awake the earthly givers (I. 124.10 prd 
bodhayo *sah prnato maghoni, which admits of different interpretations ; 
similarly I. 48.2 coda rddho maghonam, IV. 51.3 rddhodeyayo 'sdso 
maghonih). Most important would be the consistent references to vdja- 
in connection with Usas, 36 if only the exact meaning were beyond doubt. 
Although originally a quality attributed to a horse, a mule, a ram, the 
waters, etc., 37 its meaning in the Rigveda seems to be a more restricted 
and technical one. It is on the one hand the victorious power which 
bestows the gifts and incites the gods themselves: Usas is vdjaprasuta- 
(I. 92.8) and vdjini-, vajinivati-, the god Vaja incites the gifts (VS. 18.33 
vdjo no adyd prasuvdti ddnam, cf. 9.2. vdjasya prasave). 39 On the other 
hand she wins the vdjas, e.g. I. 123.2 jdyanti vdjam brhati sdnutri, I. 

48.11 iso vdjam hi vdmsva yds citro mdnuse jane, 16 (sdm . . . mimiksvd. . .) 
sdm vdjair vajinivati. As in the case ofsunfta-, however, Usas also bestows 
these vdjas on men, e.g. I. 48.12 sd 'smdsu dha . . . uso vdjam suvfryam, I. 
92 .7 prajdvato nrvdto dsvabudhydn uso goagrdrh upa masi vdjdn. The same 
idea is expressed in the next stanza by the word rayi-: usas tarn asydm 
yasdsam suviram ddsdpravargam rayim dsvabudhyam j suddmsasd srdvasa 
yd vibhdsi vdjaprasutd subhage brhdntam "Aurore, puisse-je atteindre la 
richesse qui porte distinction, qui consiste en hommes utiles, commencant 
en esclaves, s'achevant en chevaux! Toi qui brilles d'un renom fait de 
reussite, 6 bienheureuse, toi qui es mue par les prix de victoire, . . . 
(cette) haute (richesse)!" (Renou). Renou and Gonda (op. c, p. 49 n. 68) 
rightly reject the translation "booty". If so, what can have been this 
vdja, which on the one hand was a quality, a sort of power, and on the 
other hand consisted not only of horses and cows but also, apparently, 
of slaves and renown (cf. VIII. 96.20 sd vdjasya sravasyasya datd, VI. 

45.12 etc.)? Renou holds the central meaning to be "prix"; besides the 
word may perhaps have denoted the "tournoi". If however a man's vdja 
was a quality, which manifested itself through wealth and which was 
won through the acquirement of this wealth (cf. I. 124.13 yusmdkam 
devir dvasa sanema sahasrinam ca satinam ca vdjam) the fundamental 
question is : Where was this wealth won, if ordinary war is ruled out? 
The terminology of the Rigveda does not allow us to determine, to what 
extent mock battles and ceremonial combats may have played a role in 
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the ritual. Apart from these combats and the chariot races, however, the 
data point consistently to the sabha as the place where the verbal contests 
as well as the gambling took place. Here cows were thrown for (see note 
88) and the daksina cows whose brhdd vdyah was here spoken of (RS. 
VI. 28.6, see p. 278) may perhaps have been bestowed on the priests by 
the winner of such a gambling contest as proof of his wealth and power. 
Although it is probable that the seemingly vague terminology of the 
hymns refers to well-defined phenomena of social life, it is unfortunately 
impossible to ascertain, what exactly was covered by the general term 
sdmana- "meeting" in the phrase vi yd srjdti sdmanam (I. 48.6). Since 
Usas could hardly be said to inaugurate all sorts of meetings, it is likely 
that the word is here used in a technical sense, and Geldner's rendering 
"Schlacht" would seem more appropriate than "rendez-vous" (Renou), 
which is based on the supposition of an erotic meaning of this hymn. 
But any speculation as to what this "contest" may have comprised is 
bound to be guess-work. However, since many data provided by the 
Rigveda are strongly reminiscent of the winter ritual of the North 
American Kwakiutls, the most conspicuous characteristic of which was 
the potlatch-ceremony, the supposition that vdja- was the specific term 
for the wealth and prestige won in the ceremonial contest of the Aryan 
winter ritual (and, in a wider sense, for the contest itself) would seem 
attractive. Indeed, whoever is victorious in the vdja- is held to imitate 
his mythic prototype and to reiterate his exploit: V. 86.1 indrdgni yam 
dvatha ubhd vdjesu mdrtyam j drlhd cit sd prd bhedati dyumnd vdnir iva 
tritdh. This seems to refer to the annual vrtrahdtya- (accordingly, if our 
conclusion is correct, to vdjas about the winter solstice). 

Gambling was not, however, the only way in which wealth could be 
won. Chariot races were equally important and that is, why not only 
the horses but also the chariots themselves were said to be sravasyu- 
"desirous of glory". Cf. IX. 96.16 abhi vdjam sdptir iva sravasyd > bhi 
vayum abhi gd deva soma, V. 37.3 dsya sravasydd rdtha d ca ghosat, V. 
56.8 rdtham nu mdrutam vaydm sravasyum d huvamahe. Perhaps this 
may throw some fight on the very obscure stanza I. 48.3 uvdso 'sd uchdc 
ca nil devtjird rdthdnam / ye asyd acdranesu dadhrire samudre nd srava- 
sydvab. Geldner translates: "die Wagen in Bewegung setzend, die auf 
ihr Kommen gewartet haben wie die auf Ruhmestaten ausgehenden 
(Seefahrer) auf die Meeresflut", Renou (-Oldenberg) : "deesse animatrice 
des chars. Ceux qui, a ses approches, se tiennent prets, tels des gens 
avides de renom (qui s'appretent pour un voyage) en mer, . . .". The 
chief difficulty is, indeed, samudre nd since the interpretations put forward 
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are unacceptable: srdvas- is a notion closely connected with society, 
renown is gained in this society by the means which it provides. There 
is nothing in the Rigveda suggestive of an overseas trade, or of a possibility 
of gaining renown by wealth acquired by such a trade. On the other 
hand there are several passages which suggest the inference that the 
cosmogonical streams released by Indra were as much desirous of glory 
as their ritual counterpart, the Soma: Soma is likened to horses in IX. 
66.10 pdvamdnasya te have vdjin sdrgd asrksata j drvanto nd sravasydvah, 
IX. 87.5 ete soma abhi gavyd sahdsrd mahe vdjdyd 'mftaya srdvdmsi / 
pavitrebhih pdvamdna asrgran chravasydvo nd prtandjo dtydh, IX. 10.1 
prd svdndso rdthd ivd 'rvanto nd sravasydvah / somdso raye akramuh. 
The association with the cosmogonical waters is particularly clear in 
I. 125.4 upa ksaranti sindhavo mayobhuva ijandrh ca yaksyamanam ca 
dhendvah / prndntam ca pdpurim ca sravasydvo ghrtdsya dhdra upa yanti 
visvdtah "Erquickend stromen dem die Fliisse, dem die Milchkiihe, 
der geopfert hat und opfem wird. Dem, der reichlich spendet und 
schenkt, fliessen von alien Seiten die Schmalzstrome wetteifernd zu". 
Now, just as Soma is mythologically conceived of as streaming forth 
from the subterranean samudrd-, thought of as a kaldsa- somadhdna-, 39 
and as such is likened to horses "desirous of renown", so we might 
interpret I. 48.3 as "the goddess who animates the chariots that are held 
in readiness at her approach and are desirous of renown like (the waters) 
in the subterranean ocean". If the arrival of Usas coincided with the 
annual vrtrahdtya- and with the renewed release of the waters and the 
goods of life, this association would be quite understandable. In any 
case, the frequent references to Usas arriving with her own chariot(s) do 
not prevent us from taking rdthdndm here as denoting the chariots ready 
for the fight for "glory" and for the hitdm dhdnam. A few stanzas from 
a single hymn to Indra may be quoted in illustration of this intefpretation : 
VI. 45.11 tdm u tva yah purdsitha yd vd nundrh hite dhdne / hdvyah sd 
srudhi hdvam, 12 dhibir drvadbhir drvato vdjdm indra sravdyydn j tvdyd 
jesma hitdm dhdnam, 14 yd ta utir amitrahan maksUjavastamd "sati / tdya 
no hinuhi rdtham. 

K. Conclusions 

We have tried to demonstrate, through the discussion of a single 
deity, that there is more evidence in the Rigveda suggestive of some 
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connection with the beginning of the new year than Keith was willing to 
admit. For a conclusive demonstration, however, it would be necessary 
to discuss the entire evidence, including the hymns to Indra and Agni, 
and such very significant terms as svarvid- and svarsati-, whose true 
character as referring to the finding and winning of the sun of the new 
year (cf. e.g. VII. 76.4) is mostly misunderstood. Cf. also parhatsare, 
paritakmyayam, etc. Indeed, no Vedic god can be fully understood 
outside the context of the whole mythology. That of the Rigveda leads 
us always back to the cosmogony and its annual reiteration at the New 
Year festival. 

There are certainly a few passages in the Usas-hymns which suggest a 
reference to everyday events, such as those depicting birds flying out in 
the early morning and men going to their work (I. 48.5, 6; I. 124.12, 
IV. 51.5) and the phrase dive-dive in the very special context of I. 123.4 
(see further p. 227). Notwithstanding these, and in spite of the fact that 
in some other religions the daily return of the sun is indeed celebrated, 
it may be stated in general that the hymns to Usas are unaccountable as 
documents of- religious thought, unless we take Usas to be in the first 
place the Dawn of New Year. 

On the other hand, the preceding observations by no means claim to 
have fully explained all aspects of Usas. The sole fact that the Indo- 
Iranians worshipped, besides the Sun, which is the most radiant manifes- 
tation of the creation of the Cosmos, a goddess Dawn, indicates that 
they recognized in her an essential aspect, different from that of the Sun. 
It is not yet possible for us to understand, just what aspect induced them 
to worship such a separate goddess beside Agni-Surya. However, the 
fact that Usas seems to have been opposed both to Night and to Day- 
break, shows how intricate the theological ideas may have been. Cf. e.g. 
TB. III. 8.16.4 usdse svdha vyiistyai svdhi y ty aha, rdtrir vd usdh, dhar 
vyustih, ahoratre evd ^varundhe, dtho ahordtrdyor evd prdtitisthati, etc. 
(Coram. : usahsabdena rdtryabhimanini devato 'cyate). Indeed, Usas, as a 
kinswoman of Varuna (I. 123.5) and a sister of Night, is both closely 
related and opposed to Night and the nether world (cf. also G. Montesi, 
Usasanakta, SMSR, 28 (1957), p. 11 ff.). The relation Usas: Night may 
have been parallel to that of Mitra : Varuna. Anyway, there remains a 
particularly obscure aspect of the mythological concept of Usas, which 
it is impossible to explain, viz. her erotic character. Since this is, however, 
clearly an essential feature of hers, we can be sure that we are a long way 
yet from a complete insight into the nature of the Indo-Iranian goddess 
Dawn (cf. III. 61.7). 
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II. Avestan vyaxana- 

A. THE FORM 

The Avestan word vyaxana- is pre-eminently used in the Yasts, where it 
occurs eleven times. Besides it appears once in Yasna 62.5, and twice in 
the Vendidad, where it is an epithet of the god Nairyo.sarjha (V. 22.7, 13). 
The word apparently belonged neither to the theological sphere of earlier 
Zoroastrianism, nor to its later magico-juridical stage of development, 
but to that stratum of literature which has preserved several traces of an 
early non-Zoroastrian civilization of Iran. Its meaning was according 
to Bartholomae "in der Versammlung sprechend, ihr Rat erteilend, 
beredt (dyopTjTfc und (3ooX7]96po?)". 40 Before discussing its meaning, 
however, we must first consider more closely its form. From a strictly 
morphological point of view, indeed, there is some reason to question 
the correctness of the form in which the word is handed down to us. In 
the first place it should be noted that in all places where Geldner's critical 
apparatus records some variant readings, the reading vyaxna- or vlaxna- 
is attested by one or more manuscripts. The more prominent among 
these, it is true, show a marked preference for vyaxana-, which is the 
reading of the most important Yast-MS. F x in all eleven Yast-passages 
(but in Y. 62.5 it has viaxnqm), and of Pt l5 for which the sole exception 
recorded by Geldner is vfdxni Yt. 14.46 (from the derivative stem 
vyaxanya-). In the other MSS., however, the shorter form is rather 
frequent, e.g. 

in K 13 : vyaxana- 1 (Yt. 13.16) but vyaxna- 1 (Yt. 13.108). 

in Mf 8 : vyaxana- 1 (Yt. 13.16) but vyaxna- 1 (Yt. 13.108). 

in L 18 : vyaxana- 2 (Yt. 13.16; 14.46) but v(a)ydxna- 3 (Yt. 10.25; 

61 twice). 

in E^ vyaxana- 2 (Yt. 10.25; 14.46) but vyaxna- 3 (Yt. 10.61 ; 65; 

13.16). 

in Ji : : vyaxna- 3 (Yt. 10.61 twice, 13.16). 

inP 13 : : vyaxna- (vidxna-) 6 (Yt. 10.25; 61 twice; 65; 13.108; 

14.46). 
These data are based on the nine occurrences for which Geldner gives 
variant readings, viz. Yt. 5.73; 10.25; 61 a ; 65; 13.16; 108; Y. 62.5 and 
Yt. 14.46 (where the hapax legomenon *vydxanya- occurs). No other 
readings than vyaxana- are mentioned in Yt. 10.7; 13.52; 85; 134 and 
the two Vendidad-passages. 

40 Altiranisches Worterbuch, col. 1477. 
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In addition to the readings of the MSS. the evidence of the metre is of 
some importance for determining the exact Old Iranian form of the word 
(cf. Geldner, Vber die Metrik des jiingeren Avesta, pp. 31 and 39). Out 
of the nine passages whose metrical structure is clear enough to allow 
some conclusions, 41 three demand a four-syllabic form [viyaxana-], viz. 
Yt. 10.25 datd.saokdm vyaxanam 
Yt. 10.61 drdbwo.zangdm zaenarjhuntdtn 

spasdm taxmam vydxamm 
Yt. 13.85 yqmca adro urvdzistahe 
spantahe vydxanahe 
In the remaining passages the word is treated as a trisyllable, viz. 
Yt. 5.73 (avat dyaptdm dazdi.no) 
yat bavdma aiwi.vanyd 
ddnavo tura vydxana 
Yt. 10.61 karso.razanhsm vydxamm {-zqm, -nam Y. 62.5) 
Yt. 13.52 buydt na stdhyo vydxano 

yo.no bdda frayazdite 
Ny. 3.10 stahyanqm vydxananqm 
Yt. 13.16 arjhqm ray a x v ardnanhaca 
us na zayeiti vydxano 
vydxmohu gilsayat.uxdo 
At first sight, it might seem most natural to take these readings with 
Geldner as denoting [vydxana-], resp. [viyaxana-], the more so, as the 
cognate word vydxmohu in our last quotation seems to represent a 
trisyllabic [vydxmahu], loc. plur. of vydxman-. Since however Indo- 
Iranian verbal roots ending in a guttural always have the corresponding 
palatal before the morpheme -ana- i2 (cf. Av. raocana-, aojana-, anaezana-, 
azana- i2 ), Wackernagel suggested to take vydxana- as [v{i)yaxna-] ; see 
Festgabe Jacobi (1926), p. 5. The validity of his argument may be doubted, 
since proto-Indo-Iran. kh - at least in those cases where it represented 
an earlier group of two phonemes kH - seems never to have been 



41 The metre of Yt. 13.108 is not clear. Henning's discrediting of the whole theory 
of Geldner's Metrik shoots far beyond the mark. Though less correct than the Gathic 
prosody (which Henning leaves entirely out of consideration), it sometimes allows 
conclusions which are confirmed by historical linguistics. That mazdd. can be read 
both as a disyllabic and as a trisyllabic word (TP$, 1942, p. 42, n. 2) is not so abstruse 
as Henning apparently held it to be. 

42 Cf . Wackernagel, Altind. Gramm., I, p. 1 51 ; Festgabe Jacobi, p. 5 (Kleine Schriften, 
p. 421). 

43 Unless this is a thematic derivative from *azan-. Probably connected with Skt. 
agha-, see Acta Or., 17, p. 35. 
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palatalized before front vowels. 44 Still his conclusion must be correct, as 
a word [vydxana-] would have to be traced back to a root *vydkh- 
*ydkh-, or *akh-. Now, surd aspirates have hardly constituted a separate 
class of phonemes in proto-IE., 45 whereas Indo-Iranian roots ending in 
kh are very rare : the sole Rigvedic instances are, indeed, inkh-, uhkh- and 
rikh-. 

On the other hand, there is one word which seems decidedly to demand 
the assumption of a root (v)ydx-, viz. vydxa- in Gah 2.8 vydxsmca 
hanjamandmca yat as antdsanam spantanqm. Bartholomae rightly pre- 
ferred this reading vyaxamca (Mf 3 E x and two other MSS.) to the lectio 
facilior vyaxnamca (Pt t and five MSS.) of Westergaard's and Geldner's 
editions. Indeed, the context requires a substantive, and vydxnam is 
obviously a clumsy emendation of a copyist, who substituted the well- 
known adjective for the obscure and isolated vydxam. This does not 
imply, however, that the better reading is also the correct one. The whole 
passage in Gah 2.8 is apparently an imitation of Y. 57.12 (sraosam), yd 
vlspaeibyo haca ardzaeibyo vavanvd paiti.jasaiti vy&xma amdsanqm span- 
tanqm "(Sraosa), who glorious comes back from all battles to the vydxman 
of the Amasa Spantas". Since the stem vydxa- is not attested elsewhere, 46 
there can be no doubt that vydxamca is a corrupt reading for * vyax{d)maca, 
owing to an incorrect vocalization of wfhmc. In contrast with the disyl- 
labic stem vydxman- in Yt. 13.16, the end of Y. 57.12 may be read as 
follows : 

[patijasati viyaxma 

amrtdnam spantdnam] 
Nothing, accordingly, prevents us from taking vidxna- (v.l. in Y. 62.5, 
Yt. 5.73; 10.25, cf. vaydxna- v. 1.) as a more exact rendering of the Old 
Iranian [viydxna-]. Its frequent spelling as vydxana- and its use as a 
four-syllabic word in three metrical passages is paralleled by the word 
syaodana-, n. "action" which, though standing for [syauOna-] (cf. Ved. 
cyautnd-), is only written as a disyllable in the Yasts, the Vendidad and 
some late texts, whereas the Yasna text always has syaodana- instead. 



44 See, e.g., Wackernagel, Altind. Gramm, I, Nachtr. ad p. 140, 11; Notes on Vedic 
Noun-Inflexion, p. 28. 

45 Ved. sankhd- "shell" (AthS.): Gr. x6yx°? probably not from IE. *konkho-, since 
xoxXo? (and v£kyy\() rather point to a foreign origin, which might also account for kh. 
The correspondence s: y. would have to be explained as in sand-, m. "hemp" (RS.+), 
Oss. san: Gr. xiivvafk? (note the Rigvedic «!). For prthuka- see Lingua, 5, p. 320, n. 1. 
4S The reading vyaxanqm for vydxananqm Ny. 3.10 in F x Pt t etc. is of course due to 
haplography. 
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In the Gathas it is actually used as a trisyllable in Y. 48.5 (which consists 

of lines of 5 + 7 syllables) : 

huxsadra xsSntqm tna.m dusd.xsadrd xsmtd 

vanhuya cistois syaoQanais armaite 

yaozdd maSydi aipi.zqdam vahista 

gavoi vdrBzyatqm tqm nS x'ardBdifsuyo 

[huxsadra xsyantdm, ma nah dusxsadrd xsyanta 

vahviyah cistais syauO.nais, aramatai 

yauz dah martiyai apizandam vahista 

gavai vrzyatam. tarn nah huardai fsuyah] 

"Good rulers must rule us, may not evil rulers rule us! With deeds of 
good insight bless, O Aramati, what is best for Man: the rebirth, and for 
the Cow her activity. Fatten her for our food!". 47 While dus.syaodandi 
in Y. 31.15 might be read as [dussiyauOndi] according to Sievers' law 
(Andreas- Wackernagel: dussyaudnai, Humbach: dussyaudandi), here no 
other interpretation seems possible (despite Humbach, who assumes 
5 + 6 in b and d). Similarly cyautnd- is trisyllabic in RS. VI. 47.2c 
purttni yds cyautnd sdmbarasya. is In quite the same manner the four- 
syllabic vydxana- will have to be taken as [viydx.na-]. The current 
spelling vydxana- (which in Y. 62.5 has the weighty support of such 
MSS. as J 2 K 5 Pt 4>1 Mf x Jp x ) and syaodana- suggests the influence of a 
normalizing school tradition, although in other cases, such as GAv. 
varana- Y. 45.1, 2 against vardna- Y. 31.11, 48.4, 49.3 (Yt.) no such 
fixed tradition is met with. 

A derivative of vydxana- is the hapax legomenon vydxanya- in Yt. 
14.46 aetaeca te vdco yoi uyra as ddrdzra as, uyra as vydxaine as, uyra as 
vdrdOrayne as, uyra as baesazya as "These are the words that are strong 
and firm, strong and viydxniya-, strong and victorious, strong and 
healing." Here we must apparently assume a stem [viyaxn(i)ya-] parallel 
to [vrdragnya-] and [baisazya-], but while the last two words are derivatives 
from a substantive, vydxaine is more likely to be the common adjective, 
which has here incidentally adopted the ending of the other words. 
Benveniste, Vrtra et VrQragna, p. 44 n. 3 reads vyaxmanya-, which, though 

47 Many details remain uncertain. See, e.g., Lommel, Gott. Nachr., 1935, p. 130, 
For the meaning of yaozda- see W. B. Kristensen, Leven uit den Dood 1 , p. 116; Ver 
zamelde Bijdragen, p. 239; for the durative present [xsyantam] see ZII, 8, p. 248 f. 
for [huardai] cf. Y. 34.11 [huardai a amrtasca]. A quite different translation is now 
proposed by Humbach. 

48 See Arnold, Vedic Metre, p. 22, and Oldenberg, a. I. 



THE ANCIENT ARYAN VERBAL CONTEST 247 

probably an error, would be a more regular formation. The MSS. 
however have only the readings vydxaine, vidxni (yiaxana, vdi.dxaine). 

B. THE MEANING 

The meaning assigned to vydxana- in the Altir. Wb. (see p. 243) has 
rightly been questioned by Benveniste, I.e. He points out that the word, 
when used as an epithet of the Turanian Danus (Yt. 5.73) must refer 
not to their eloquence but rather to "quelque qualite guerriere". It is, 
indeed, everywhere used in a context referring to "la fermete, la force 
ou l'autorite", and in juxtaposition with such adjectives as taxma- 
"valiant", stdhya- "firm", karso.rdza- "regulating the furrow, or boun- 
dary-line" (cf. Thieme, Mitra and Aryaman, p. 29, Gershevitch, The 
Avestan Hymn to Mithra, p. 210). Cf. Yt. 13.16 vyaxano vydxmohu 
gusayat.uxSo „qui dans les tournois fait triompher sa parole", from 
which words Benveniste rightly concludes: "II s'agit en effet d'une joute 
oratoire d'ou cet homme sort victorieux". This led Gershevitch, op. c, 
p. 77, to translate it as "challenging". Since however Benveniste, in the 
absence of a convincing etymological explanation, refrained from deciding 
whether the word originally referred to the debate or the combat, his 
definition "dcycovicsTrj?, propre a la rencontre, apte au debat ou au combat, 
champion" has given rise to some misapprehensions. Thus Nyberg, 
Iransforntida Religioner, p. 68 (cf. Die Religionen des alten Irans, p. 438) 
paraphrased this in his own words by "connected with the battle or the 
battle-field, god of the battle-field", and Wikander, Vdyu, I, p. 200 n. 1, 
considered the possibility of deriving arsya- Yt. 13.108 from ardsa- 
"bear" because "apte a la lutte" would then be a fitting epithet. We 
must therefore consider its use more closely. Yt. 13, after stating that 
through the brightness and glory of the Fravasis the embryo is maintained 
in the womb (11), and that the womb in females, the milk in females' 
breasts is purified (8), the females conceive offspring and become blessed 
with children (15), has the following lines (16): 

drjhqm raya x v aranarjhaca 

us nd zayeiti vyaxano 

vydxmohu gusayat.uxho 

yd bavaiti xratu.kato 

yd ndidyanho gaotdmahe 

par 6. yd parstoit avaiti . . . 
"Through their brightness and glory a man is born who is victorious in 
debates, whose authoritative words are listened to in the verbal contests, 



248 F. B. J. KUIPER 

who is esteemed for his quick wit, who comes off from the dispute 
triumphing over the weaker Gautama". As for -uxda-, Thieme is probably 
right in rendering it by "der feierliche und massgebende Spruch", 49 
while [prsti-], the dispute in which only one's quick wit can lead to 
victory, may be compared to Ved. prsthd "Ratselfragen" RS. IV. 2.11, 
X. 89.3 50 and to prds- "(assertion in) a dispute". 

Quick wit was of immense importance in ancient Aryan society (Jhat 
iti prativaktavyam sabhasu vijigisubhih !). It may be worth while, there- 
fore, to consider more closely the religious background of this notion. 
That inspiration is suddenly born from Man's unconscious mind, could 
only be due to divine assistance. Indra's breaking down of the resistance 
(vrtratttrya-, vrtrahdtya-) not only brings to light the goods of life by 
splitting open the primordial hill, but also, and at the same time, breaks 
Man's inner resistance and gives inspiration. Our formulation may seem 
modern, the ideas certainly are not. The Vedic poet juxtaposes in one 
verse vdjasdti- "the winning of the prize" and medhdsati- "the winning 
of the (religious) insight" as manifestations of the same salutary activity 
of Indra, e.g. VIII. 40.2 sd nah kadd cid drvatd gdmad d vdjasdtaye, 
gdmad d medhdsdtaye. The god of inspiration par excellence, however, 
is Agni. Born in the nether world as a child of the Cosmic Waters, he 
manifests his victoriousness by his arrival as a guest (dtithi-) among 
men, and at the same time he brings with him, as the guru par excellence, 
knowledge of the cosmic Truth, wisdom, insight, and inspiration. He is 
indeed the dhdra rtdsya (I. 67.7). The well-known hymn RS. VI. 9 
depicts how the poet, by devout concentration upon the god, experiences 
this inspiration as an ecstasy. Hence Agni is called "the inventor of 
resplendent speech" (tvdm sukrdsya vdcaso manota II. 9.4), "bringing 
the light of inspired speech" (yipdrh jyotimsi bibhrat III. 10.5). Most 
instructive is RS. IV. 11.2-3, which Geldner renders as follows: "2. 
Schliesse, o Agni, dem Lobsanger durch Beredsamkeit den (dichterischen) 
Gedanken (wie) einen Kanal auf, wenn du, von starker Art, gepriesen 
wirst. Gib uns den reichen Gedanken ein, du Herrlicher, den du mit 
alien Gottern gut aufnehmen wirst, du Hellfarbiger. 3. Von dir, Agni, 
stammen die Sehergaben, von dir die Gedanken, von dir die trefflichen 
Gedichte. Von dir kommt Reichtum, dessen Zierde die Sonne sind, dem 
danach trachtenden opferwilligen Sterblichen". Agni, like Indra, bestows 
at the same time material riches, sons, and inspiration (manisd-, bhdri 

" Thieme ap. Altheim, Weltgesckichte Asiens, I, p. 98 f. 

so Thieme, Der Fremdling im Rigveda, p. 65; Renou-Silburn, X4, 1949, p. 43, n. 2 

(equivalent to brahmodya-}. 
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mdnma). The most interesting detail, however, is that Agni is implored 
to open the khd-, which is (like utsa-) the specific term for the aperture 
in the cosmic hill, the well which Indra has opened with his vdjra. Cf. IV. 

28.1 dhann dhim drinat saptd sindhun, dpavrnod dpihiteva khdni, II. 15.3 
vdjrena khdny atrnan nadindm, V. 32. 1 ddardar iitsam dsrjo vi khdni, VII. 
82.3 (to Indra and Varuna) dnv apdm khdny atrntam djasd. Now inspi- 
ration was to the Vedic poet an "opening of the doors of the mind", 
which was on a level with the "opening of the doors of the primordial 
hill", cf. e.g. IX. 10.6 dpa dvdrd matlndm pratnd rnvanti kardvah with IV. 

51.2 vy u vrajdsya tdmaso dvdro 'chdntir avran chucayah pdvakdh (see p. 
225). The same mythological concept is expressed in IV. 11.2 by the 
word khd- "aperture". This aperture is the well which Agni must open 
to give free course to Inspiration from the hfdya- samudrd-, the primordial 
waters in Man's heart (IV. 58.5, cf. p. 241). Now it has long been 
observed that this notion of a cosmic well was inherited from the 
common Indo-Iranian religion; the older athematic form khd- occurs 
both in RS. II. 28.5 rdhydma te varuna khdm rtdsya and in the Avesta, 
cf. Y. 10.4 haidimca asahe xd ahi "Verily thou art the well of the cosmic 
Truth". In explanation of this mythological concept a few words may 
here be inserted. Varuna is the god of the cosmic waters beneath the 
earth. A striking confirmation of this interpretation, which alone 
enables us to understand the place of Varuna in Vedic cosmology, may 
be seen in the curious fountain slabs dating from the 11th and 12th 
centuries A.D. which Vogel has found in Chamba State and which the 
inscriptions call Varunadevah (J. Ph. Vogel, Antiquities of Chamba State, 
1911, p. 29 ff.). Varuna was also the god of stagnant water (TS. VI. 
4.2.3, SB. IV. 4.5.10, cf. MS. IV. 8.5: p. 112,3 ff.; KS. XXIX. 3: p. 171,3; 
KapKS. 45.4: p. 270,22; JB. II. 67), because this represents the sub- 
terranean waters of Varuna' s realm of inertia. Now the well-spring is 
the place where Man comes in contact with the nether world and, since 
Rta resided in these waters (RS. V. 62. 1), also with Rta itself. (The other 
aspect of the nether world explains the belief that the svdkrtam irinam 
and the pradardh are nirrtigrhita-, TS. III. 4.8.5). The occurrence of 
similar ideas in Delphi and Rome may be noted in passing. It is not 
surprising, therefore, that just as Agni is implored to bestow inspiration 
in the Veda, so the Fire-god Atar is in the Avesta. Cf. Y. 62.4 day a 
me . . . mastim spdno xsviwram hizvqm urune usi xratum pascaeta masitdm 
mazdntdm apairi.ddram "Gib mir . . . Wissen, Heiligkeit, eine flinke 
Zunge, der Seele Auffassungskraft, alsdann Gedachtniskraft, grosse 
umfassende unvergangliche" (Bartholomae- Wolff). The notion that the 
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speaker owes his inspiration, his quick wit, to the Fire-god must therefore 
have been inherited from the common Indo-Iranian religion. 

Reverting to the passage Yt. 13.16 we must still consider more closely 
the most interesting word, viz. xratu.kata-. This has been translated 
"whom Wisdom holds dear", "aimee de Flntelligence" (Darmesteter), 
"der von der Weisheit beliebt ist" (Altheim), "den man um Belehrung, 
Rat angeht" (Bartholomae), "von dem man Weisheit begehrt" (Lommel). 
Its true meaning becomes clear from a comparison with the Rigvedic 
Hymn to Speech (X. 71), which is one of our most important sources of 
information concerning the ancient Aryan verbal contests. Each party 
(sakhyd-) has among its members (sdkhdyah) some who have become 
"both stiff and stout" (5a sthirdpita-) and whom they, therefore, do not 
send to the contests (5b nainam hinvanty dpi vdjinesu). These are "left 
behind in knowledge" (7c dtrd "ha tvarh vi jahur vedydbhir), they are 
useless (9cd, cf. IV. 5.14!). But the most prominent among those who 
"have in their heart gained mental quickness" (8a hrdd tastesu mdnaso 
idvesu) they send to the contest and (10) "All friends rejoice when their 
companion famous Returns from the assembly hall a victor, He drives 
away reproach and wins them nurture: He is sent out as fitted for the 
contest" (Macdonell). Such a sabhdsdhd- may rightly be called "esteemed 
for bis quick wit" (xratu.kata-). Cf. Geldner, Vbers., I, p. 289, n. 1. 

He is also called paro.yd "triumphant" (c.gen.). Bartholomae explains 
this word as "vorangehend, siegreich" and compares Ved. puroydvan- 
"going in front, leading". It would accordingly be the nominative of a 
stem paro.yd-, cf. Ved. eva-yd- "going quickly" etc. Since however this 
explanation is not quite plausible on account of the meaning of paro.yd, 
we may consider the possibility that it is the nominative -yah (from 
*-ya c dh) of a stem -yah- (from *-ya < ah-); 51 cf. e.g. GAv. hudd [huda'dh], 
Y. 48.3, nominative of huddh- [huda'ah-]. Our main reason for doing so 
is the passage Yt. 13.108 

varjhSus arsyehe asaono 

fravasim yazamaide 

arsyehe vydxanahe 

ydskardstdmahe mazdayasnanqm 
"We worship the Fravasi of the holy and good Arsya; of Arsya, who is 
victorious in debates, who is the best achiever of yah among the wor- 

51 For the analysis *yaH-ah-, cf. Baunack, Studien, p. 362; Kurylowicz, Traces de la 
place du ton, p. 21, against Bartholomae, GrlrPhiL, I, pp. 125, 215. 



THE ANCIENT ARYAN VERBAL CONTEST 251 

shippers of Mazda". Was yah- originally the technical term for debates, 
and is the eschatological meaning it has in Zarathustra's theology due to 
a new and specialized use of the word? That it has preserved a different 
meaning in the Yasts from that which it has in the Yasna, may also be 
inferred from Yt. 11.3 arsuxdo vdxs ydhi vdrz9rajqstdmo, which Lornmel 
translates "dieser Spruch, recht gesprochen, ist bei der Entscheidung (?) 
der siegreichste". His doubt as to the eschatological meaning, which 
Bartholomae assumed also for this passage, seems justified. Two details, 
indeed, speak against this interpretation. Firstly, the yah- achieved by 
the yaskarat- is a decision brought about by a word, accordingly a 
victory in a verbal contest. Secondly, this word is said to be varadrajan-. 
Now, vrtrd- is in the Veda the force of resistance which Indra and the 
other powers of Creation, such as Agni and Soma, have to break down 
before the creation of the dual world of the Cosmos can be realized (see 
above, p. 218). The vrtrahdtya- accomplished by men is clearly a re- 
enactment, a reiteration of the Creation itself. Since it is quite incon- 
ceivable that this unequivocal reference to the Creation could be due to 
a secondary specialization, we must conclude that it was already a 
conception of Indo-Iranian religion. 52 The fact that Haoma is called 
vdradrajan- in the Avesta, just as Soma is a vrtrahdn- in the Veda, shows 
that in the Later Avesta some traces of the older usage of the word have 
been preserved. Perhaps such occasional speculations as dgnisomdbhydm 
vai viryene 'ndro vrtrdm ahan MS. II. 1.3 (p. 5,1) also allude to this 
ancient mythological idea. In any case the Vedic texts leave no doubt 
that the verbal contest was also a reiteration of the primordial fight with 
the cosmic forces of resistance (vrtrdm); this is, indeed, true of all sorts 
of combat: "He verily slays Vrtra who is a victor in the battle" (vrtrdm 
khdlu vd esd hanti yah samgrdmdm jdyati MS. II. 1.3 : p. 4,17). In AthS. 
II. 27 the/>5?a-plant is invoked to "overcome the debate of the opponent" ; 
cf. the refrain prdsam prdtipraso jahi. With the aid of the same plant, 
however, one hopes to conquer his enemies, cf. st. 5 tdyd 'ham sdtrunt 
saksa indrah sdldvrkdm iva "by means of it I shall conquer the enemies, 
as Indra (conquered) the Salavrkas". The parallelism which the poet 
states to exist between his fight and Indra's should be noted. Now in st. 
2 this plant is said to have been found by an eagle - just as an eagle (we 
may add) is known to have brought Soma (the plant whose juice in- 
vigorated Indra in his cosmic combat) to the god -, and to have been 
dug out by a boar with his snout - just as a boar has dug out the earth 
from the bottom of the cosmic waters, before Indra could expand it 
52 Otherwise Ugo Bianchi, Zaman i Ohrmazd (1958), p. 35. 
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(2ab suparnds tvd 'nvavindat sukards tvd 'khanan nasd). If however such 
importance was attached to the debate, it must have been considered a 
creative act itself, a renovation of life. The fact that the battle-drum is 
exhorted to "carry forth its sound as a speaker his speech" (AthS. V. 
20.11 vagvi *va mdntram prd bharasva vdcam) points to the same asso- 
ciation of ideas. In st. 2 the battle-drum is said to "own Indra's foe- 
subduing fire" (aindrds te susmo abhimdtisahdh) and in V. 21.8 its sound 
is apparently considered to reproduce that of Indra's feet during his 
creative dance. 53 On the other hand the man who triumphs in a verbal 
contest represents Indra himself. Thus the poet of RS. X. 166, who in 
st. 3 refers to such a contest in the words vdcas pate ni sedhe "'man ydthd 
mad ddharam vddan, compares himself to Indra in st. 2: ahdm asmi 
sapatnahe 'ndra ivd 'risto dksatah "I am a slayer of my rivals, unhurt 
and uninjured like Indra". Therefore the battle-drum is exhorted to 
sound as victoriously as the powerful speech of such a conqueror of his 
opponents: indeed, its vac- (AthS. V. 20.11) is considered to possess the 
creative power of Indra, the vrtrahdn-par excellence. Only these parallels 
enable us to appreciate the original full meaning of the words arsuxdo 
vdxs yahi V3rd9rajqst9m5 in Yt. 11.3. Indirectly this gives a clue as to 
the meaning of yaskdrat- (which will be discussed below, p. 256) and 
probably also of paro.yd, which may be taken as the nominative of 
par o. yah- "victorious in the contest with (gen.)". Par 5- is then equivalent 
to Skt. pardh "higher, more than" (see Altiran. Worterbuch, col. 857). 

Although this interpretation, based upon the evidence of the Vedic and 
Avestan texts, has to be judged on its own merits, a comparison with an 
archaic culture of our days may lend some support to it. The following 
quotations have been taken from Hans Scharer's admirable study on the 
religion of the Ngaju Dyaks in South-Borneo. 5 * "Von einem Glied der 
hohen Gruppe wird erwartet, dass es ausgeglichen, physisch und psychisch 
harmonisch, selbstbeherrscht, zuverlassig, arbeitsam, ruhig, tapfer, 
redegewandt und tugendhaft sei" (p. 46). The gods "geben ihm Gesund- 
heit und Mannesmut und erfullen sein Herz mit reichen und verstandigen 
Gedanken und offnen seinen Mund, dass er ein guter Redner wird, der 
in den Formen der Urzeit spricht und Rat erteilt, so dass sein Wort wie 
das der fernen Ahnen klingt, die in ihm und aus ihm sprechen. Sie ... 
stehen ihm bei in der Rechtssprechung, damit er als Richter weise urteile 
und bei jeder Anklage als Sieger hervorgehe" (p. 89). "Der wahre und 

53 Turner Jubilee Volume, p. 360. 

54 H. Scharer,X>r'e Gottesidee der Ngadju Dajak in Sud-Borneo (thesis Leiden, 1946). 
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vollkommene Mensch ist basewut = beriihmt. 'Er steht in der Gemein- 
schaft da wie der hone Baum auf dem Dorfplatz . . . '. Durch ihn 
hindurch sehen und sprechen die Gottheiten auch die Gemeinschaft und 
den ganzen Kosmos an und segnen sie mit den Heilsgaben, die sie ihm 
verleihen" (p. 90). On p. 1 14 Scharer points out "dass Rechtssitzung und 
Rechtssprechung ... ein kosmisches Geschehen und eine Sache der 
totalen Gemeinschaft sein miissen". "Der ganze Rechtshandel ist ein 
Streit zwischen zwei Gruppen, der mit Worten gefuhrt wird. Wer am 
besten sprechen kann oder fur seine Verteidigung den besten Sprecher 
besitzt, gewinnt den Streit. Der Sieg verlieht Ansehen, nicht weil die 
Unschuld an den Tag gekommen, sondern weil der Streit gewonnen 
worden ist. Aus diesem Grunde wird, wenn ein Rechtsfall geschlichtet 
werden muss, so viel gesprochen und gelogen. Man kann nicht sagen, 
dass der Dajak ein grosserer Liigner sei als jeder andere Mensch . . . 
wenn er beim Rechtshandel liigt, dann geschieht es nicht einfach deshalb, 
weil er sich aus einer unangenehmen Situation retten will, sondern weil 
er den Wortstreit gewinnen muss. Wir konnen, wie wir noch sehen 
werden, diesen Streit nicht einfach als eine profane Angelegenheit inter- 
pretieren, er hangt zusammen mit dem heiligen Streit der beiden Vogel 
auf dem Lebensbaum". 

"Bei der Rechtssitzung ist aber auch die Djata [one of the two highest 
gods] vertreten, denn wenn die Ordnungen ubertreten werden schenkt 
sie kein Gedeihen und Leben mehr bis die Tat gesuhnt, die Schopfung 
wiederholt und der Kosmos erneuert ist" (p. 115). "Es handelt sich 
auch hier um die Wiederholung des urzeitlichen Heilsgeschehens, denn 
die Wiederherstellung der verbrochenen Ordnungen ist nur moglich 
durch die Wiederholung der Schopfung und die Erneuerung des ganzen 
Kosmos. In den beiden Gruppen, die sich feindlich gegenuberstehen, 
tritt die totale Gemeinschaft auf und die Richter sind die Vertreter der 
totalen Gottheit. Zwischen den beiden Parteien werden im balai 
[corresponding to the sabhd] die Gong aufgestellt und die heiligen Lanzen 
aufgerichtet. Sie sind . . . identisch mit dem Lebensbaum. Die beiden 
Gruppen, die sich bekampfen, sind identisch mit den beiden Vogeln auf 
dem Lebensbaum und ihr Streit ist eine Wiederholung des Streites 
zwischen den beiden Vogeln. . . . Den wichtigsten Platz nimmt der 
Wortstreit ein, der leidenschaftlich gefuhrt wird. Es fehlt dabei nich an den 
grobsten Beleidigungen und Beschuldigungen. Man macht den Gegner 
lacherlich und beschimpft ihn auf alle Weise. Der Streit wird aber auch 
mit den Waffen gefuhrt und wenn man sich gegenseitig nicht mit Kugeln 
und Pfeilen beschiesst, so doch mit heiligen Mitteln, die liber den Feind 
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Unheil und Verderben bringen sollen . . . Damit ist der heilige Streit 
beendet, aber damit ist auch die Schopfung wiederholt, denn aus dem 
Streit und aus der Selbstvernichtung entsteht nicht das Nichts oder [das] 
Chaos, sondern der Kosmos. Mit dem Abschluss des Streites sind die 
Ordnungen wieder hergestellt und man kann wieder als ein neuer Mensch 
in einem neuen Kosmos und einer erneuerten Gemeinschaft ein neues 
Leben beginnen. Die Rechtssprechung lasst sich nur verstehen im 
Zusammenhang mit dem urzeitlichen Heilsgeschehen und dem schopferi- 
schen Handeln der totalen Gottheit, denn sie ist deren Wiederholung und 
Dramatisierung" (p. 133). 

From a somewhat different point of view W. B. Kristensen 58 has, in 
connection with the very word vyaxana-, characterized the role of 
eloquence as follows: "Eloquence had not quite the same meaning for 
the ancient peoples which it has for us. They did not associate the word 
with verbal art only, or with an artistic skill. The main thing to them was 
the authority of the spoken word, its wisdom and power, the success it 
was attended with. The eloquent word of the popular leader gave his 
audience the impression of absolute validity; it was authoritative, because 
one felt that it revealed a law of life. It was as irresistible and valid as 
the law of life itself. It was no mere beautiful sound, which existed only 
for a moment. Once pronounced it maintained itself: it created a new 
situation, it turned itself into reality. Eloquence, therefore, was nothing 
short of a creative force, a vital energy. Its essence was the mystery of 
Creation and Life". Kristensen was no doubt right in explaining in this 
way the use of vyaxana- as an epithet of MiGra, Sraosa and Nairyo.sarjha, 
who "overcome the enemies of Mazda in this world" {op. c, p. 130). 
Thus MiOra is called ars.vacayham vyaxanam "speaking correctly and 
eloquent" (Yt. 10.7), which reminds us of the words ars.uxdo vaxs 
discussed above. Still more instructive is Yt. 10.25 

ahuram gufrdm amavantam 
dato.saokam vyaxanam 
vahmo.sandarjham barazantam 
asahunaram tanumqdram ... 

"the Lord, who is profound and strong, weal-giving and eloquent, 
gratifier of prayers and high, whose potency is great and who is the 

55 In De goddelijke Heraut en net Woord van God (Verzamelde Bijdragen tot kennis 
der antieke godsdiensten, Amsterdam, 1947, p. 129 ; first published in the Mededeelingen 
der Kon. Akad. v. Wetensch., 1930). 
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incarnate Word" (cf. also Kristensen's remarks, p. 130, and see now 
Gershevitch, Avestan Hymn, pp. 85, 179 ft.). MiGra is also celebrated as 
spasam taxmam vydxanam "the watcher valiant and eloquent" Yt. 10.61. 
But Yt. 13.85 mentions along with the fravasis of Sraosa and Nairyo.sarjha 
also that of Atar (the Fire) in the words yqmca ddro urvazistahe, spantahe 
vydxanahe. In this connection it may be called to mind that Atar is the 
god who, like the Vedic Agni, bestows inspiration and xsviwram hizvqm 
(see above, p. 249). 

Benveniste has already drawn attention to the passages where the gods 
are invoked to bestow sons who have authority among the people; cf. 
Y. 62.5 frazantim karso.rdzqm vyaxanqm . . .qzo.bujim, Yt. 13.52 buy at 
ahmi nmane . . .buyat no, stahyo vyaxano, and Ny. 3.10, where it is said 
that the Moon 

daste naram pourutdtam 

stdhyanqm vydxananqm 

vanatqm avanamnanqm 

hadravanatqm hamarada 
"gives a great number of male children, firm and eloquent, victorious 
and undefeated, who smite at one stroke their opponents". 

From the preceding discussion of the Avestan evidence, the specific 
meaning of the technical terms will have become sufficiently clear. The 
word for the "ceremonial meeting" is vydxman-, while the quality of the 
winner in the contest is denoted by vydxana- "eloquent". Cf. vyaxano 
vyaxmohu gusayat.uxSo Yt. 13.16. The verb is vydxmanyeiti "to speak 
in a contest" ; the words which the demon SnaviSka speaks in defiance 
of Karesaspa before he is slain by the hero are introduced by the 
formula ho avada vydxmanyata. Close parallels in the Homeric idiom 
are, e.g., B 597 crreoTo yap euxofxsvoi; vucqaefjisv, A 388 ^roiXrjaev jauSov. 
Less clear are the three passages in the Tistr Yast (Yt. 8.15, 17, 19): 
ho iOa vydxmanyeiti, ho ida pdrasanyeiti: ko mam nurqm frdyazdite . . . 
nurqm ahmi yesnyasca vahmyasca anuhe astvaite asdt haca yat vahistat. 
Bartholomae translates "Der hier spricht in der Versammlung, der hier 
stellt die Frage"; cf. Lommel: "Der geht dort mit sich zu Rate, der fragt 
sich dort", Darmesteter : "Et la il convoque les hommes, il leur demande". 
Now in 10-11 Tistrya has promised Ahura Mazda to assist those men 
who will worship him. In 13 he makes his first appearance (nurqm !) and 
claims libations with haoma and milk from them. He openly declares to 
be one who ought to receive sacrifice and prayer, but men do not fulfil 
his wish and, being consequently too weak, he is defeated by Apaosa 
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(22-24). Although it is hardly possible to ascertain the exact shade of 
meaning, it may be conjectured that vyaxmanyeiti here means "boasting 
he claims a new status" 66 (with reference to the words nurqm ahmi 
yesnyasca etc.). We may again compare the Homeric verb ayopao^ai, 
also derived from the word for "meeting", which means "to speak with 
authority" (dt-fopyiaaTo xa \ jjte-resmev), 57 sometimes implying the utterance 
of boastful Words, cf. 229-230 tt5j e(3ocv euxcoXai . . .&q . . .xsveaux^? 
TiyopascsQs. 

As pointed out above (p. 251 f.), also yah- must be reckoned among the 
technical terms of the ceremonial contest. It apparently denotes the 
contest itself (like parasti-). Cf. Yt. 11.3 ahuno vairyo vacqm varadra- 
jqstamo, arsuxSo vaxs yahi varadrajqstamo "The Ahuna Vairya is the 
most victorious (resistance-breaking) of words ; when pronounced in the 
right way, it is the most victorious word in the contest", and Yt. 13.108 
vyaxanahe . . .yaskarastamahe (see above). The word yaskarat- is in all 
other passages of the Fravardin Yast an epithet of the Fravasis (see 64, 
75, 76). Bartholomae translates "der beim Schlusswerk . . . tatigist"; 
Lommel mostly refrains from rendering it, but suggests "was (die Ent- 
scheidung?) bewirkt". The word applies to persons (Yt. 13.108 and the 
Fravasis) and to words, cf. Yt. 1.1 kat asti mqBrahe spantahe amavas- 
tamam, kat varadravastamam, kat xvaranatjuhastamam, kat ydskarastamarri] 
"What of the Holy Word has the greatest offensive power, what the most 
defensive? What is the most glorious? What is the most ydskarat-T and 
in 1.5 froit me tat noma framruidi . . . yat te asti mazistamca vahistamca 
sraestamca yaskarastamamca . . . "reveal unto me that name of thine . . . 
that is the greatest, the best, the fairest, the most yaskarat- . . .". In Yt. 
13.64 the Fravasis are said to be greater (masyehis), stronger (aojyehis), 
more valiant (tqsyehis), having a greater offensive and defensive power 
{amavastard, varadravastard), more healing (baesazyotard) and more 



66 In this connection attention may be drawn to the description of the owasa (a 
potlatch-like ceremony) on Nias (Indonesia): "The person sponsoring the owasa 
exploits the situation to the fullest in showing the guests what he has accomplished, 
by strutting about the village square laden with jewelry, making speeches in praise of 
himself and/of relatives . . . while the guests look on with awe and admiration, and the 
kinsmen of the sponsor beam with pride and bask in glory. By showing off in this 
manner, the sponsor of the owasa, as in the potlatch, claims a new status and title, the 
validity of which . . . must come from those attending through approval of the spon- 
sor's feast" (P. Suzuki, The religious System and Culture of Nias, Indonesia, thesis 
Leiden 1959, p. 105). 

67 A classical description of ayopTj-rfx; as a source of social prestige occurs in Horn. 
6 168 ff. For similar testimonies from the Latin literature (Tac. Dial. 8 ipsa eloquentia, 
cuius numen et caelestis vis . . . !) see, e.g., Wagenvoort, Imperium, p. 106. 
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yaskdrdt- than can be expressed by words. No more can be inferred from 
these passages but that yaskdrdt- denotes some power which is also present 
in certain words or formulas. While yaskdrdt- must mean "bringing 
about the decision in the yah-", the last word itself seems to denote the 
(dangerous or critical situation of the) cosmic or social contest. Besides 
Yt. 11.3 it is met with in Yt. 13.41 

kahmaicit yanhqm jaso 

kahmaicit qzanhqm biwivd 
These lines seem grammatically corrupt (dativus finalis? Cf. Y. 36.2 nd 
mazistdi yanhqm paiti.jamyd "komm uns zu der grossten der Entschei- 
dungen entgegen" Bartholomae, cf. Humbach, MUSS., 9, p. 77), only the 
parallelism with qzah- "distress" is instructive (see p. 221). The use of 
the same word in Zarathustra's theological terminology will not be 
discussed here. As in analogous instances, Later Avestan may be expected 
to have preserved the older and common meaning of the word. Most of 
the Later Avestan passages are not conclusive, but those pointing to 
some connection with speech are significant. They allow us to reject 
most conjectures of its meaning that are merely based on etymologies 
as "kriegerisches, gefahrliches Unternehmen" (Baunack, Studien, p. 362). 
"kochen, Kochung" (Skt. yas-, Hertel, Indo-Iran. Quellen u. Forsch., VI 
p. 153, cf. Schwyzer, IF., 47, 1927, p. 237), "der Gang zum Feuerordal 
in dem Gott die kunftige Entscheidung vollziehen wird" (Schaeder. 
ZDMG., 94, 1940, p. 403, n. 2), "Opferumzug", "Bittgang" (Humbach 
MUSS., II, p. 13, n. 17, resp. VIII, p. 81, IX, p. 77). The semantic develop 
ment remains obscure, but there can be no doubt as to its being an ah 
noun from yd-. 

C. THE ETYMOLOGY 

The formal analysis of the first section leads us to posit two Indo-Iranian 
words, *vi-ydk-na- and *vi-yak-man-. Since Nyberg has withdrawn his 
interpretation of Phi. vyaxman in GrBd. 88 , and since the v. 1. vyaxma 
Y. 57.12 is the only reading with a short vowel, there is no reason to take 
yd- as merely graphical for ya-. 

Still Iran, yak- has to be connected with IE. *yek- "to declare 
solemnly". This meaning is still preserved in OHG. jehan, gehan 
"sprechen, aussagen, erklaren, behaupten, bejahen, eingestehen, beichten" 
(cf. jiht, bijiht f. "Aussage, Bekenntnis", NHG. Beichte). In Old Saxon 
gehan means "to declare publicly" (e.g. gihid that he god si "he declares 
68 Hilfsbuch des Pahlavi, p. 67,17; see, however, p. 265. 
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that he is God" Hel. 5104), while begehan has the connotation of a 
presumptuous declaration (e.g. quidit that he Krist si, kuning obar thit 
riki, begihit ina so grot es "he says that he is Christ, king over this kingdom, 
he presumes so much" Hel. 5194). Since this is the very meaning which 
we have to presuppose for Av. vyaxana-, this connection seems to stand 
firm. With the Germanic words (and with Welsh iaith, Breton iez 
"language", from *yekti-) M. van Blankenstein has further connected 
Umbr. iuku, iuka "preces" (ntr. plur. of *ioko-), Lat. iocus "joke" and 
Lith. judkas, id. 59 The meaning of the Umbrian word can easily be 
explained from "solemn declaration". Indeed, Devoto renders the 
words estu iuku habetu, which are used as an introduction to a prayer, 
by "has orationes habeto". 60 The Latin word, however, which has long 
been taken as a cognate of it, 61 has an aberrant meaning, which has 
induced some scholars to separate it from this word-family. 62 We are 
here confronted with the first instance of the curious semantic develop- 
ments which technical terms of the boasting contest may undergo. 
Bragging and mockery are the two requisites of the verbal contest all 
over the world. With Scharer's description of its function among the 
Dyaks we may compare such a classical instance of the Old Germanic 
gilpcwide as occurs in Beowulf 499 ff., where Beowulf, ridiculing Unferd, 
has the laugh on his side (61 1 f.). Lith. judkas "joke, mockery, laughter", 
which points to a similar semantic development, is besides interesting 
because it shows the long root vowel which we had to assume for Av. 
yak-. As one of the many semantic parallels we may quote Goth. 
swaran "to swear", Old Engl, andswaru, Old Saxon antswor "answer": 
OChSl. svariti "&pp££siv, XoiSopeTv, ^dcxsoOat", svara "rixd", svarz "\tiyrri". 
The only word that presents serious difficulties is Skt. ydcate. In the 
Rigveda, where its use is confined to the last three books (VHP IX 2 X 3 ) 
it means "to ask, solicit, entreat" and refers to prayers to the gods, with 
the sole exception of VIII. 2.10 somah . . .sukrdasiramydcante"verla.ngen 
nach Milchmischung". This meaning can of course easily be explained 
from "taking a solemn vow to the gods with the simultaneous declaration 
of one's desires". Cf. Ved. d-sdste "he asks" (tvd I. 30.10), "he prays for" 
(tad I. 24.11), Lat. voveo and Greek etixo^ai "I pray", which have 

59 IF, 23, p. 131ff. Generally accepted, cf. Pokomy, Indogerm. etym. Wbrterb., p. 503. 
Uhlenbeck controverted it in Beitr. z. Gesch. d. deutschen Spr. u. Lit., 35 (1909), 
p. 168 f., on account ot Lit. juokiuos, juoktis "to laugh" and connected jehan with 
Skt. yasas-. 

60 Tabulae Iguvinae (2nd ed.), p. 366 f. 

81 R. von Planta, Grammatik der oskisch-umbrischen Dialekte, I, pp. 167, 411 f. 
62 Uhlenbeck, p. 169; Devoto, p. 367. 
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developed similar meanings from that of "declaring solemnly". From the 
Atharvaveda downwards the word is also used in the sense "to beg". 
There is however the syntactical difficulty that even in the Rigveda yac- 
is construed with a double accusative, just like its synonym yd-. Cf. : 

dvas- + yac: tydn nil . . .dva dditydn yacisdmahe VIII. 67.1, 
tdt tvd yacamahe 'vah X. 22.7. 

dvas- + yd-: rcdydmi . . . devdrh dvo VIII. 27.1. 

rayl + yac-: rayim . . .indav indram asmdbhyam ydcatdt IX. 86.41. 

rayi- + ya- : ydt tvd rayim ydmi VIII. 3.1 1. 
For this reason Grassmann and other scholars explained Ved. yac- as 
consisting of yd- and a root determinative -A:-. 63 Humbach similarly 
assumes an etymological connection with Av. yds-, 6i while at the same 
time identifying Gathic yeca (Y. 30.1c, 51.2a) with yac-. 66 The Avestan 
evidence, however, shows the root to have a long vowel and since yeca 
can hardly stand for [ydca], w the old idea must definitively be discarded. 
In other respects too, Humbach's interpretation of yeca as "I offer" 
(based on AthS. XV. 13.8) seems incorrect: as I hope to discuss elsewhere, 
am yeca. . . urvazd in Y. 30.1 is a corrupt reading, which must have 
crept in during the early Sassanian period, for asahyaca . . . urvazd 
[rtahya ca . . . vrdza] "and the bliss of Rta". However, this does not 
remove the difficulty that Ved. yac-, from its earliest occurrences down- 
wards, shows a grammatical construction which must be due to the 
analogy of yd- (and prcch-). Traces of an older meaning than that of 
asking are indeed remarkably rare. 

Most interesting, therefore, is the use of abhiydcand- in the Buddh. 
Skt. compound saty abhiydcand-, a synonym of satyavacana-, satyd- 
dhisthdna- "appeal to truth". Edgerton records one occurrence in Divy. 
154,5 etam drydh Kdlarh rajakumdram satydbhiydcanayd yathdpauranam 
kurudhvam iti. He seems to have overlooked, however, that satyopayd- 

63 Grassmann, Worterb. zum RV, col. 1107; W. P. Schmid, IF, 62 (1956), p. 228 f. 
(from ya- "to beg", secondarily fused with ya- "to go", cf. Gr. fycco). 

64 Av. yds-, an "inchoative" present of yd- (cf. dpo ydrwm vo ydsdmi Y. 65.11). 
Humbach refers to MUSS, 8, p. 83. The same explanation has already been proposed 
by de Harlez, Per Persson (cf. BB, 19, p. 279), Meillet, BSL, 2A, p. 114; cf. Morgen- 
stierne, NTS, 12, p. 112. 

e5 Resuscitating an idea of Bartholomae's, GrlrPhil, I, 1, p. 174. 
66 As for ayese, this does not stand for *dyase (W. P. Schmidt, IF, 62, p. 235) but 
belongs to d-yam- (Altir. Worterb., col. 1263), cf. OP. dyasatd and Nyberg, bans 
fomt. Religioner, p. 499. Humbach's explanation of yeca Y. 30.1 had already been 
suggested by Kanga (rejected by Taraporewala, Journ. K. R. Cama Or. Institute, 12 
(1928), p. 46). 
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carta- is used in the same manner in Avad. 48,6 tatah saptame divase . . . 
gomayamandalake klpte sarvagandhamdlyesu 'pahrtesu purvataram tirtha- 
kopasakena satyopayacanam krtam : yena satyena . . . anena satyena . . . 
upagacchantv iti. Similarly in 49,2. 67 In these words the original meaning 
of yacana-, viz. "solemn declaration" seems to have been preserved. If 
this is so, however, it is hard to account for the fact that both compounds 
also occur as variant readings in the Ramayana, where they are 
epithets of holy trees. As their meaning cannot have been "die Bitten 
wahr machend, - gewahrend" (Bohtlingk), their application as adjectives 
to trees remain unexplained. They are only attested in two passages. 
The relevant stanzas in the various recensions are quoted on page 260. 
Bharadvaja's advice that Sita, when passing by the holy fig tree, should 
pay homage to it (55.6 tasmai sita 'njalim krtva prayunjltd 'sisah sivah, 
with vv.ll.; a different text in NW. 59.6 and NE. 55.6) seems to be an old 
motif of this story. All versions use the verb yacate more than once, cf. 
55.21 ydcamdnd, 26 avalokya tatah sitam ayacantim aninditam, and it 
recurs as upa-ydc- in Kalidasa's reference to this passage in Raghuv. 
13.53 tvayd purastdd upayacito yah so 'yam vatah syama iti pratltah. In 
the different texts of the NW. and NE. recensions it also occurs thrice, 
cf. 59(55). 6 abhiydceta, 16 (a)ydcate 'dam krtdnjalih, 18 yaydce tarn tato 
'bhyetya nyagrodham satyayacanam (sic NW. !). In this passage, however, 
the epithet of the tree is lacking in the Bombay and Grantha editions, 
while von Schlegel (6 satydbhiydcanah), the NW. recension (5 satyapi 
pdvitah, 18 satyayacanam) and the NE. recension (5 satydbhiydcanah, 
18 satyopayacanam) have it in three different forms and in different 
places of the episode. It would seem, accordingly, to be a later intrusion 
in this passage. On the other hand, in II. 68.16 (episode of the voyage of 
the messengers) satyopayacanam is found in all recensions. The later 
alterations in the text of II. 55 may be due to the wish to add the specifica- 
tion of the (Nikola) tree found in the later episode of II. 68. 

However, satyopaydcana- cannot originally have conveyed the meaning 
which must in later times have been attached to it, viz. "fulfilling the 
wishes". As an adjective, it could only mean "whose wishes are true", 
which was no fitting epithet for a tree. On the other hand, satyopaydcana- 
is quite clear in the sense of "Act of Truth", if taken as "solemn de- 
claration of truth". The question must be raised, therefore, if the 
original reading of the second pada of II. 68.16 may perhaps have been 
krtva satyopayacanam (cf. Avad., p. 48,6!) instead of vrksam (divyarh) 
satyopayacanam. The original reading, when it was no longer understood 
67 -upavacana- in Speyer's index is an error. 
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because of the obsolete word upaydcana- "declaration", may have been 
altered so as to turn the substantive into an adjectival epithet of the tree. 
The analogous use in Mahav. Ill, p. 402, lines 1-5 68 may perhaps be 
taken as an indication that this Ramayana-passage of II. 55 had come 
to be associated, as a well-known literary reminiscence, with prayers 
addressed to a fig-tree in general. The text of Mahav. reads as follows : 
tatra nyagrodhe yadrcchayd purusena upaydcitam, tasya ca upayacanarh 
samrddham. tena tasya nyagrodhasya mahapujasatkdram krtarh, tasya 
dani purusasya drstvd 'nukrtim apadyanta aparapare ca striyo ca tatra 
nyagrodhe satyopayacanarh ti krtva upayacanti, sandy e varanasiye 
tarn nyagrodhath satyopayacanato abhijnato, yo ca tatra nyagrodhe 
upayacati, tarn tasya upayacanarh samrdhyati. It is obvious that a line of 
argument resulting in an accumulation of hypotheses, none of which 
admits of verification, is not very attractive. On the other hand, it is 
very unlikely that the word satyopayacana- originally had the sense 
here assigned to it, and the whole explanation looks like a product of 
popular etymology. If so, the original meaning of the word, and the 
way in which it has come to be used in this context, can only be explained 
by means of some hypothesis. 

The rare traces of yac- "to declare solemnly" in Buddh. Skt, isolated 
though they are, justify further investigations. The sole passages for 
which Roth records an aberrant meaning occur in the AthS. They fall 
into two groups, one with the meaning "to offer", and perhaps a second 
with the meaning "to promise". Of the second group two of the three 
passages are fully inconclusive in AthS. VI. 118.3 ydsmd rridrh ydsya 
jdydm upaimi yam ydcamdnp abhyaimi devdh and in 119.3 dndjanan 
mdnasa ydcamdno ydt tdtraino dpa tat suvdmi Ludwig renders the participle 
by "flehend, bettelnd", and Whitney by "begging", but the context 
remains obscure. Cf. 1 ddasyan . . . samgrndmi. In VII. 57.1 Sarasvati 
is implored to fill up with ghee ydd asdsd vddato me vicuksubhe, ydd 
ydcamdnasya cdrato jdndm dnu "what has gone wrong on the part of me 
speaking with expectation, what of [me] going about among people 
begging" (Whitney; "bettelnd" Ludwig). Since the second (and last) 
stanza of this short hymn has been taken from RS. X. 113, the context 
of the first stanza is, again, not clear. It was later used in a rite which 
shows yac- to have been taken in the sense of asking, but this may be 
secondary. The stanza is only mentioned because it may originally have 
referred to a failure to increase one's social prestige. 
68 Prof. J. W. de Jong kindly drew my attention to this passage. 
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Less questionable is the meaning "to offer" in AthS. IX. 6, a hymn 
dealing with the entertainment of a Vratya. It is met with in st. 4 ydd 
abhivddati, diksdm upaiti, ydd udakdm ydcaty, apdh prd nayati "when he 
[the lord of guests] greets them, he enters upon consecration; when he 
offers water, he brings forward the [sacrificial] waters" (Whitney) and in 
st. 48 dtithln prdti pasyati, hinkmoty; abhi vadati, prd stauty; udakdm 
ydcaty, ud gayati "[when] he meets the guests with his eyes; he utters 
hing; [when] he greets [them], he preludes; [when] he offers water, he 
sings the udgithd". Whitney's reasons for preferring the translation 
"I ask" in XV. 13.8 asyai devdtayd udakdm yacami are not clear. 

The most natural explanation of this meaning "to offer", which ob- 
viously cannot have secondarily developed from the meaning "to ask", is 
to take it as an independent semantic development of the older meaning 
"to declare solemnly". If so, this usage alone is sufficient to show that 
the meaning "to ask" cannot be the original one and that the etymology 
which connects ydc- with ya- must be rejected. From a formal point of 
view attention may be drawn to yacnd-, m. 69 or yacnd-, f., which has 
adopted the palatal of the present stem, while the original verbal noun 
*ydk-nd- with a guttural survives in Av. [vi-yaxna-]. 

A few words remain to be said about Av. vyaxana-. While middle verb 
forms with sam- denote in Vedic a reciprocal relation, those with vi- 
express a separateness in space or time. This may simply imply an alter- 
nate action, e.g. I. 185.1 vi vartete dhanl cakriyeva "day and night turn 
round one after the other like two wheels", VI. 9. 1 dhas ca krsndm dhar 
drjunam ca vi vartete rdjasl vedydbhih. Cf. the active verb vi-car-, which 
means "auf verschiedenen Seiten getrennt gehen" (Liiders, Philologica 
Indica, p. 764) rather than "abwechselnd gehen" (Ludwig, translation of 
VI. 49.3). However, this separateness may imply a hostile attitude, e.g. 
VIII. 1.4 vi tartiiryante maghavan vipascito "Es eilen in verschiedener 
Weise (i.e. wechselseitig sich bekampfend) vorwarts ..." (Thieme, Der 
Fremdling im RV., p. 51), vikurute "acts in a hostile way" (Mhbh., see 
S. K. De, BDCRI, VIII, p. 27). In this way we must apparently also 
interpret KS. VIII. 7 (p. 90,11) gam ghnanti, tarn vidivyante, tarn sabhd- 
sadbhya upaharanti. The middle form with vi- (cf. MS IV. 4.6, p. 57,10, 
as against the parallel version gdm asya tad dhah sabhdyam divyeyuh 



69 KS.KKS. (see Oertel, Zur Kapisthala-Katha-Sarhhita, p. 62) and AthS. Also 
written yacnyd-, cf. Wackernagel-Debrunner, Altind. Gramm., II/2, p. 732 f., Nachtrage 
ad I, pp. 153,19 and 186,12; Wackernagel, Kleine Schriften, p. 289; Renou, Grammaire 
vedique, pp. 58, 61. 
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MS. I. 6.11, p. 104, 6) 70 stresses both the reciprocality and the com- 
petition of this game. The variant vidivyanti KapKS. VII. 4 (p. 75,2), 
Patanjali on Pan. II. 3.60, probably reflects a later linguistic stage. Now 
the same meaning is met with in several combinations of vi- with a 
verbum dicendi, 71 e.g. mitho vivadamanayoh Manu 8.109, 9.250. The 
Indo-Iranian word *vi-ydk-na- accordingly presupposes a verb *vi 
yacantai "they declare solemnly in defiance of each other". An analogous 
noun formation in -na- of the Vedic language is, e.g., vi-dra-na- (K.S.), 
which does not mean "awakened" (PW., etc.) but "having run in different 
directions, dispersed" (see K. Hoffmann, ///, IV, p. 21 n. 12); cf. vidruta-. 
After roots ending in -k-, however, derivatives with the morpheme -na- 
are extremely rare in Vedic; see Wackernagel-Debrunner, Altind. Gramm., 
II/2, p. 729. In conclusion it should be observed that Tokh. B. yak 
"demander, mendier" (Duchesne-Guillemin, BSL, 41, p. 148) does not 
prove the existence of an IE. root *yek- "to beg" since the Tokharian 
word is non-existent according to Couvreur, Revue beige dephil. et d'hist,, 
23 (1944), p. 233. 



III. Vedic vlvac- and vigada- 

1. The Indian institution that can be paralleled with the Iranian 
vyaxman- is, as pointed out above, the sabhd-. Besides the sabhd there 
existed also the sdmiti-. n The circumstance that both are called daughters 
of Prajapati (AthS. VII. 12.1) shows that each of them had a distinct 
place in the whole mythical conception of the world. Indeed, whenever 
mention is made of two groups of sons (the Devas and the Asuras), 73 or 
of two wives (Kadrii and Vinata, YV. Mhbh.) of Prajapati, the number 
two always reflects the fundamental cosmic dualism of upper world 
(Heaven) and nether world. The conclusion that sabhd and sdmiti, as 
the two daughters of Prajapati, also represent the two cosmic moieties, 
which again must have found its expression in their different social roles, 



70 See however Oertel, Zur Kapisthala-Katha-Samhita, p. 66, who suggests (like 
Caland, WZKM, 23, p. 53) that the authentic reading may have been vidivyeyufi. 
See also Delbruck, Altind. Synt., p. 178. 

71 See Delbruck, Altind. Syntax, p. 465 f. 

72 See Ludwig, Der Rig Veda, III, p. 253 fif. ; W. Rau, Stoat und Gesellschaft im alten 
Indien, p. 82. 

73 PB. XVIII. 1.2, SBM. II. 1.1.8; 1.2.13, XIV. 4.1.1, etc., BAU. 1.3.1, ChU. 1.2.1, 
KS. IX. 11 (p. 112,8), MS. I. 9.3 (p. 132,16). 
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seems inevitable. Ludwig conjectures that the sdmiti was especially 
reserved for the vis-, which could be understood if the sdmiti was con- 
nected with the nether world. 74 As for the sabhd, most details are still 
obscure. It would seem rather certain that the place where the social 
contests were fought was a sacred one, 78 if the social contest here fought 
was a replica of the primordial fight between the Devas (Indra) and the 
Asuras. It must be admitted, however, that the actual evidence of the 
brahmana-texts does not allow us to prove this. See Rau, op. c, p. 75 ff., 
but cf. Held, The Mahabharata, p. 202 ff. 

Apart from all conjectures, however, we may state that just as the 
Iranians prayed for a son who was valiant and vyaxana-, so the Indians 
longed for a son who was sabheya-.™ The well-known prayer of the 
Asvamedha 77 runs as follows: d brahman brahmano brahmavarcast 
jayatam, d 'smin rastre rajanya isavyah sttro maharatho jayatam, dogdhri 
dhenur, vodha 'nadvdn, asuh sdptih, puramdhir yosa, jisnU rathesthdh, 
sabheyo yuvd, 'syd ydjamanasya viro jayatam "In this kingdom may a 
prince be born, an archer, a hero, and a great car-fighter; a milk cow, a 
draught ox; a swift racer, a puramdhi, a victorious warrior, a sabheya, 
may a hero be born to this sacrificer". The true meaning of sabheya- 
was no longer fully known to the authors of the brahmanas, which 
suggests that the term belonged to a form of society that had ceased to 
exist. Cf. SBM. XIII. 1.9.8 esd vai sabheyo yuva yah prathamavayasf, 
tdsmat prathamavayasf strindrh priyo bhdvukah, TB. III. 8.13.1 yd vai 
purvavayasf sd sabheyo yuva, tdsmad yuvd puman priyo bhdvukah and 
such commentaries as Madhava on RS. I. 91.20: vidathyam sabheyam, 
viz. yajnasabhayos ca yah svakirti, Say. ibid. : sabhayam sadhum, sakala- 
sastrabhijnam ity arthah, idem ad TB. II. 8.1.3: sabhayam sadhuh, 
Mahidhara ad VS. : sabhayam yogyah (Keith: "a youth fit for the assem- 
bly"). 

It seems to me that Zimmer's rendering by "schlagfertig" is still the 
nearest approach to the meaning which must have been attached to the 
word. Rau, in his important discussion, reverts to "gesellschaftsfahig, 
gesittet" (PW.). In the first place, however, it should be observed that 
TB. and SBM. differ in so far as only the last text adds strindm to priyo 
bhdvukah, which induced Eggeling, SBE. XLIV, p. 295, to translate 

74 See however Rau, op. c, p. 82 f. [Note Ap. Dh. Su. II. 25.5 daksiyena purarh 
sabhd! 

75 See Held, The Mahabharata, p. 233. 

76 See Ludwig, op. c, III, p. 254 f.; Zimmer, Altindisches Leben, p. 174; Rau, op. c,. 
p. 77. 

77 TS. VII. 5.18, KSA. V. 14, MS. in. 12.6. VS. 22.22, VSK. 24.30. 
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sabheyo ytiva as "a blitheful (or sociable) youth". Evidently the word 
sabheya- must have meant "member of (and probably, successful speaker 
in) the sabha". Now, what a speaker in the sabha wished most of all 
appears from AthS. VI. 12.2 te me santu sdvacasah: it was the assent of 
all members. This is also what the Sahkh. Ar. 8.9 expresses in the words 
sa ya evam etam daivdm vlnam veda srutavadanatamo bhavati, bhumipra 
''sya kirtir bhavati, susrusante ha 'sya parsatsu bhas[y]amanasye ''dam astu 
yad ayam ihate, yatra y rya vag vadati vidur enam tatra (cf. Ait. Ar. III. 
2.5). In JB. I. 271 18 the various aspects of social prestige are expressed 
by the words priyah, sresthah, gramanih and kirtih (cf. jyesthas ca ha vai 
sresthas ca svdnam bhavati Sahkh. Ar. 10.2). Such a speaker may be 
said to be priyo bhdvukah "disposed to be popular". As it seems certain 
that these words had no erotic connotation at all, the question may be 
raised if the curious addition strindm in SB. is perhaps due to the pre- 
ceding gloss on the words puramdhir yosa, viz. yosity evd rupdm dadhati, 
tdsmad rupini yuvatih priyd bhdvuka "whence the beautiful maiden is apt 
to become dear (to men)". 

It is not possible to enter into a discussion of Rau's arguments, but we 
should like to point out that in the formula of the Yajurveda yad grdme 
yad dranye ydt sabhdyam yad indriye j yad enas cakrmd vaydm the word 
sabhdyam hardly means "in public" (in der Offentlichkeit) but rather 
denotes something apart both from the public life in the village and from 
the forest. Since the opposition cannot be one between "public" and 
"private", it may be suggested that the reference is rather to the sacred 
character of the sabha and all that is performed in it, in contradistinction 
to the profane life. Nor am I convinced that TS. III. 4.8.5f. proves the 
sabha to have been a "cow-shed", although it is certainly difficult to 
account for the tfridni in the sabha. 7 ' 13 ' From I. 7.6.7 pasdvah khdlu vai 
brahmandsya sabhd "Vieh ist ja fiirwahr die sabha eines brahmaria" we 
can only infer that wealth of cattle and horses affords the right to build 
one's own sabha: dva sabhdm runddhe, prd sahdsram pasun apnoty, d 'sya 
prajdyam vaji jdyate (ydjin-: "winner of a potlatch"? see p. 240). Our 
study may further have shown that "Gewandtheit in der Versammlung" 
can indeed have been an ideal of the ancient Indian education (Rau, p. 
77). These remarks do not detract from the value of Rau's very in- 
structive book. 

In addition to the preceding remark on sabheya- in the brahmanas it 
may be observed that in the Yajurvedic prayer the son is hoped to be a 

" a For cows in the sabhd see p. 278. 
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good milk-yielding cow (dogdhrl dhenuh), a draught horse (vodha 
'nadvdti) and a rare horse {dsuh sdptih). 77b The first and third of these 
terms depict the young rdjanyd- as a lord who gives rich daksinas and who 
is victorious: running a race was indeed a means of deciding a dispute. 78 
So he is expected to win the goods of his opponents as a good racing 
horse. The same idea is then expressed in a more direct way: while 
jisnu rathesthdh and sabheyo yiiva obviously refer to his victoriousness 
in chariot races and verbal contests, puramdhir yosa characterizes him as 
a munificent young lord. Puramdhi-, indeed, the opposite of arati-, 
means "present-giving" : attempts to find other meanings or connotations 
such as "poetical inspiration" will prove misleading. The young 
lord is conceived of as personifying some ancient mythological figures, 
the cosmic Cow and the "Woman Present-giving" (just as Usas is said 
to have become a dhenu- for Yama, TS. IV. 3.11). In this connection it 
may be useful to compare the so-called disam klptayah (AthS. XX. 
128.1-5, GB II. 6.12: p. 263,8), the first stanza of which runs as follows: 
yah sabheyo vidathydh sutva ydjva ca pttru$ah, while st. 5 reads ye ca 
devdrh dyajantd *tho ye caparadaduh / sUryo divam iva gatvdya maghdva.no 
virapsante. Munificence and victoriousness (in battles as well as in word- 
duels) are the characteristic traits of the ideal young hero in many 
archaic civilizations. In the Anglo-Saxon gnomic verses 79 we meet with 
such stanzas as 

geongne cepeling sceolan gode gesidas 

byldan to beaduwe and to beahgife 
"good comrades should encourage the young lord to battle and to ring- 
giving" and the Beowulf resumes the Old Germanic ideal (which was that 
of the Homeric heroes) in the words (287 ff.) : 

dghwcedres sceal 

scearp scyldwiga gescdd witan 

worda ond worca, se pe wel penced 
In quite the same way Bhartrhari 14 (ed. Kosambi 1948) still opposes 
sadasi vdkpatutd to yudhi vikramah. Since similar phenomena are met 
with in non-Indo-European societies, 80 the concordance between the 
testimonies of Old Indian, Greek and Old Germanic texts does not in 



" b See however the quite different translation of this passage by Oldenberg, Rel. d. 
Veda, p. 370. 

78 Oertel, Trans. Conn. Acad., 15 (1909), p. 174; cf. JB. 1. 213 6 , AB. IV. 7.4, KB. 18.1. 

79 H. Sweet, An Anglo-Saxon Reader 3 , p. 168 f. 

80 See H. Scharer, Die Gottesidee der Ngadju-Dajak in Siid-Bomeo, pp. 46, 89. 
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itself prove the proto-Indo-European character of these phenomena, 
although they are likely to reflect an aspect of the proto-Indo-European 
civilization. Cf. M. Mauss, Sociologie et Anthropologic p. 242. 

The interpretation of sabheya- as "a successful speaker" may find a 
support in JB. I. 261-262, where it is stated that the son of an udgdtr- 
who knows the identity of manas- and retasyd- is mahdmand manasvi, the 
son of him who knows the identity of caksus- and tristubh-, or ofsrotra- 
and jagati-, is ahntamukhi pasyo drstya. . .darsaniyah, resp. susrusus 
srotriyena. . Jravaniyah, while it concludes with the words atha yo "vag 
anustub" iti vidvdn udgayati, sasto 'dgatd vdco 'rdrddhy(l) astnad ajayate 
sabheyah "To him who knowing that Vac is identical with the anustubh 
sings as an udgatr, a son is born who is a reciter (read sarhstal), a chanter, 
who accomplishes with his word (read upardhyl), and who is a sabheya-." 

With this interpretation is also in harmony RS. II. 24.13 sabheyo vipro 
bharate matt dhdna "Als Wortfuhrer in der Versammlung beliebt tragt er 
[viz. Brhaspati] durch Einsicht die Gewinne davon", where Zimmer's 
rendering "ein schlagfertiger Sanger" might be amended into "ein schlag- 
fertiger Redner" (for vipra- cf. vipdrh jyotimsi, etc.). The same meaning 
suits I. 91.20 somo dheniah somo drvantam dsuth somo vlrdth karmariyam 
daddti / sddanydm vidathydm sabheyam pitrsravanarh yd dddasad asmai 
(see Ludwig, Der RV., Ill, 254). For the juxtaposition of vidathya- cf. 
AthS. XX. 128.1 quoted above. 

2. Vedic vivdc-. 

The Vedic verb most closely corresponding to Av. vi-ydc- is vi-vac-, 
which means in the middle forms "to dispute with one another about 
(loc.)". Cf. RS. VI. 31.1 vi toke apsti tdnaye ca sure ''vocanta carsandyo 
vivacah "Die Stamme sind um den Samen, urn Wasser und leibliche 
Nachkommenschaft, um die Sonne streitend in Streit geraten". Like the 
middle of vi-vac- the verbal noun vivdc- is (apart from three occurrences 
in AthS. XX) exclusively attested in the Rigveda. Since this is also the 
case with all other terms of the potlatch-ceremonies, we are driven to the 
conclusion that the Rigvedic society differed considerably from the later 
forms of social life as reflected by the other Vedas. Such terms as 
sabheya-, which survive in later Vedic texts may have come to refer to 
different situations in which a man could manifest the power of his 
words. The meaning of vivdc- was according to Grassmann "Streit, 
Schlacht, Wettkampf", which was more correct than "widerstreitender 
Ruf, Streit" (Roth, Wackernagel, Altind. Gramm. 11/ 1, p. 261). Since 
vac- does not mean "cry, scream, yell", the suggested meaning "opposing 
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shout" (Monier- Williams) must be ruled out and only "contest, fight" 
can be retained as the true meaning. 

The question may be raised, why the archaic Rigvedic forms of social 
life have left so few traces in the later texts. This may possibly be connected 
with fundamental changes in the Vedic religion. If our conclusion that 
the Rigvedic religion was centred about the rites of annual renewal at 
the winter solstice is correct, this form of religion inherited from pre- 
Indian times must soon have been replaced by another ritual more in 
harmony with "l'lnde des moussons". On Indian soil the ancient myth 
of Indra slaying Vrtra, and the winter ritual celebrating this event, were 
bound to lose their meaning. This, however, is a hypothesis which only 
profound investigations into the development of the Vedic cult might 
prove to be correct. We may here confine ourselves to the statement 
that such terms as -vivdka- (AB. TB.), vivacana- (§BK., AA. JUpB.), 
vivacana- (SBM. JB) "decision, authority", vivaktr- "Verbesserer" are 
all based on the active form vi vivakti "he declares, corrects", while the 
middle 3 Du. vi *vivacdte 803 - "they dispute with one another" and its 
verbal noun vivdc- are confined to the oldest texts. 

In the first place vivdc- refers to Indra's cosmic fight. Cf. III. 34.10 
indra osadhir asanoddhdni vdnaspdtimr asanod antdriksam j bibheda valdrh 
nunude vivdco 'thdbhavad damitd 'bhikratunam. The whole hymn extols 
Indra's cosmic function: he is a "Finder des Gutes" (st. 1 vidddvasuh), a 
winner of the sun, who found the light (st. 4 svarsdh, dvindaj jyotih) and 
gave inspiration to the invoker (st. 5 dcetayad dhiya imd jaritre), who 
has won Earth and Heaven (st. 8), the race horses, the Sun and a wealth 
of gold, while slaying the dasyus and assisting the Aryas (st. 9). Now 
the frequent juxtaposition of the words vrtrdni and ddsyavah, sdtravah, 
amitrah in the Rigveda points to the conclusion that the Aryans con- 
ceived their battles against the Dasyus as a reiteration, a replica, of 
Indra's mythic fight. Although it is advisable in principle to omit all 
reconstructions of possibly underlying ideas which are not explicitly 
stated in our texts, the fact that the Rigveda often associates the ideas 
of war and contest allows us to conjecture that war, no less than present- 
giving, contests and chariot-races, was thought of as stimulating the 
creative forces of the Cosmos during the winter ritual. In this connection 



80a The same semantic relation exists between vi-braviti "he declares, explains" and 
vi brute, which functions as the Rigvedic present of vi vac- but is no longer used in 
later texts (sole occurrence in VI. 25.4 toke vd gosu tdnaye yddapsu vi krdndasi urvdrasu 
brdvaite, cf. VI. 31.1 vi toke apsii tdnaye ca sure 'vocanta car sandy o vivdcah.'). 
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some passages from G. W. Locher's thesis on "The Serpent in Kwakiutl 
Religion", p. 81 f. may be instructive: "But if the giving away of copper 
pieces is a sacrificial act, it follows that the whole exchange traffic of the 
potlatch is, really, nothing but one great sacrificial rite . . . But then 
this act was also a rebirth rite, a passing on to a new phase of life. 
. . . This notion of passing on to a new phase of life we also found in 
the winter ritual. As a matter of fact, the very principle of the potlatch 
is intimately bound up with the root idea of the winter ritual. Just as 
light and life, so also honour and wealth are acquired through destruction 
and ruin . . . Besides the conception of sacrifice, also the idea of combat 
belongs to the most essential elements of the potlatch complex. Both 
potlatch and war are under the sway of the serpent and may even replace 
each other." 

This explains why the poet of III. 34, after mentioning the battles 
between Aryans and Dasyus in st. 9, immediately passes on to their 
mythic prototype in the next stanza. The masculine verbal noun vivac- 
must have denoted the opponent in a word duel but since Indra's fight 
was the prototype of the ceremonial contest, he, as a damitd'bhikratundm, 
could be said to have dispelled his vivacs and thereby to have won the 
day-light (dhdni, cf. svarsdh in st. 4) out of the darkness of the primordial 
Chaos. The Old Aryan winter ritual was indeed a mere replica of the 
primordial vivdc- between the cosmic powers of nether world and upper 
world, and that is why the prize of the battle between the cdrsandyo 
vivdcah in VI. 31.1 (see above) could be said to be virility, progeny, 
water and Sun. 80b 

Without entering into a discussion of the word carsarii-, which would 
require a separate study, we proceed to consider VI. 33, which invokes 
Indra's assistance against Dasa as well as Aryan opponents (st. 3 ubhdyam 
amitrdn, ddsd vrtrdny dryd cd). Stanza 2 runs as follows tvdm hlndrd 
y vase vivdco hdvante carsandyah surasatau j tvdm viprebhir vi pantmr 
asayas tvota it sdnitd vdjam dry a "Denn dich, Indra, rufen die streitenden 
Volker zum Beistand (im Kampf) um den Heldenpreis. Du bist durch 
die Redekundigen mit den Pani's (Knausern) fertig geworden. Von dir 
begunstigt gewinnt der Renner den Siegespreis". Instead of "Helden- 
preis" we may rather interpret surasati- as "obtainment of valiant sons", 
cf. VI. 31.1 tdnaye, VII. 23.10 virdvad, etc. While here the fight against 
the Panis is apparently put on a level with chariot races, the cosmic 

mb A classical instance of this cosmic vivac- which founded Indra's new status is RS. 
IV. 42. For a different interpretation of the "assauts des vanteries ou d'insolences" 
between Indra and Varuna see Dumezil, Les dieux des indo-europeens, p. 83. 
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importance of such fights stands out more clearly in VII. 30.2 hdvanta u 
tvd hdvyam vivdci tanttsu sttrah suryasya sdtau / tvdm visvesu senyo 
jdnesu tvdm vrtrdni randhayd suhdntu "Dich rufen sie, den Rufenswerten 
im Wettstreit, die Helden (im Kampf) um ihre Leiber, um die Sonne zu 
gewinnen. Du bist bei alien Volkern der Heeresgott. Gib die Feinde in 
(unsere) Gewalt, dass sie leicht zu erschlagen seien." If we are ready to 
admit that the Vedic poets were speaking about something definite and 
did not merely repeat ancient poetic formulas devoid of real sense, these 
words can only be taken to refer to a winter ritual, a ceremonial contest 
inaugurating the new year. Similar allusions to contests associated with 
the winning of the sun are frequent, cf. e.g. VI. 46.4 asmdkam bodhy 
avitd mahddhane tanttsv apsu sUrye "Sei uns Schutzer im grossen Kampf 
um die eigenen Leiber, um Wasser und Sonne!". The same situation is 
also suggested by the context of VII. 23.2 dydmi ghosa indra devdjdmir 
irajydnta ydc churudho vivdci / nahisvdm dyus cikite jdnesu tdnid dmhdmsy 
dti parsy asmdn "Das den Gottern vertraute Geschrei hat sich erhoben, 
o Indra, da iiber die Gewinne im Wettstreit entschieden wird; denn 
unter den Menschen wird die eigene Lebensdauer nicht gekannt. So 
hilf du iiber diese Angste hinweg!" The exact meaning of surudha 
irajyante, obviously a technical expression of the potlatch terminology, 
is unknown. The active form irajydn X. 140.4 is translated by "waltend", 
"anfuhrend", "freischaltend", and the adjective irajyu- by "gebietend". 81 
Therefore Oldenberg's translation "Gelenkt worden ist das Geton, dem 
die Gotter verschwistert sind, o Indra, als sich die Giiter (Speisen?) zur 
Verfiigung stellten beim Streit der Reden" seems more correct. In any 
case some inferences seem sufficiently certain. There is a verbal contest 
{vivdc-), this time between priestly poets (Vasistha, st. 1), which is likened 
to a real battle and therefore called a samaryd- (st. 1); the brdhmani have 
arisen in a strife for social prominence (sravasyd-, st. 1), the prizes 
(surudhah) have been put up, and at this very moment the poet's thoughts 
are struck by the idea of Death, of a crisis which has to be overcome. 
Since there must be a natural association between this contest of priests 
and the crisis (dmhas-), and since the notions of dmhas-, duritd- are 
closely linked up with that of tdmas- (see p. 221), we are again driven to 
the conclusion that this vivdc- took place at the inauguration of the new 
year. The Vasisthas implore the assistance of Indra (6ab eved indram 
vfsanam vdjrabdhum vdsisthaso abhy drcanty arkaih), who is expected to 
bestow the prizes on them in reward of their praises, cf. 4d tvdm hi 

81 Cf. Grassmann, Worterb. zum Rig-Veda, resp. Geldner, Glossar, s.v. and Uber- 
setzung; a.L; Neisser, Zum Worterb. des Rgveda, I, p. 163. 
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dhibhir ddyase vi vdjdn, 6c sd na stutd virdvad dhdtu gomad. The ghosah 
(devdjdmih) in st. 2 is more likely to be the ghosd ululavah (see p. 235) of the 
people who by being sumanasah contribute to the rebirth of the Sun than 
"das Geschrei um Hilfe" (Geldner). 82 Reflexes of the "magical" im- 
portance of gaiety (see p. 278) may be seen in IV. 4.9 krilantas tvd 
sumanasah sapema, VI. 52.5 visvaddnirh sumanasah syama pasyema nu 
sttryam uccdrantam (? cf. X. 37.7, 1. 92.6), VII. l%.5prdti tvddyd sumdnaso 
budhantd 'smdkdso maghdvano vaydm ca. Attention may be drawn to 
the fact that besides the prizes (vdjdn, gomad), which apparently were 
identical with the surudhah referred to in st. 2, mention is also made of a 
virdvad (sc. dhdnam), which may be equated to tdnaye VI. 31.1, sttrasdtau 
VI. 33.2. 

The vdjas are again mentioned in VI. 45.29 purutdmam purundm 
stotfndm vivaci / vdjebhir vajayatdm "Zu ihm, dem Ersten unter vielen 
im Wettstreit der vielen Sanger, die um die Siegespreise wetteifern". 
Though being a vivac- of priestly poets, this was not a mere poetical 
contest. In the preceding hymn of the same poet there is again a reference 
to the deliverance from drhhas- and to blessing with progeny, cf. VI. 44.16 
vy tismdd dveso yuydvad vy drhhah, and 18b-d asmdbhyam mdhi vdrivah 
sugdrh kah j apdm tokasya tdnayasya jesd indra surln krnuhi smd no 
ardhdm "schaff uns grosse Freibahn und gute Fahrt, . . . Wenn es gilt, 
Wasser, leiblichen Samen zu gewinnen, so nimm fur unsere Gonner 
Partei, Indra!". In VI. 45 the poets' contest and the chariot races are 
apparently two forms of one and the same ceremonial strife. Cf. 12 
dhlbir drvadbhir drvato vdjam indra sravdyydn / tvdyajesma hitdrh dhdnam, 
14 toy a (scil. uti) no hinuhi rdtham, 15 sd rdthena rathttamo 'smdkena 
'bhiyugvana / jesi jisno hitdrh dhdnam. Most clearly this parallelism is 
expressed in st. 2 avipre cid vdyo dddhad andsuna cid drvata / indro jeta 
hitdrh dhdnam "Auch dem Unberedten verleiht er Schwung, auch mit 
dem langsamen Rennpferd gewinnt Indra den ausgesetzten Preis". As a 
matter of fact, Indra grants his support in both forms of the contest 
because he presides over it and decides it (st. 20 sd hi visvani pdrthivarh 
eko vdsuni pdtyate). This is the reason why both forms of support are 
sometimes mentioned in one and the same stanza, e.g. I. 178.3 jeta 
nfbhir indrah prtsu sttrah srotd hdvam nddhamdnasya kardh / prdbharta 
rdtham ddsusa updkd udyanta giro yddi ca tmdnd bhUt "Indra, der Held, 
ist mit den Mannern Sieger in den Schlachten; er erhort den Ruf des in 
Noten befindlichen Dichters. Er bringt den Wagen des freigebigen 
Opferers voran, ihm dicht zur Seite (bleibend), und er erhoht die Lob- 
82 Madhava: stutisabdab; Sayaga: stutirupafi sabdalf. 
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reden, wenn er in eigner Person erscheint". See also p. 236. f. This is not 
"Opferconcurrenz ... in das Bild des Wettrennens gekleidet" (Geldner, 
Ved. Studien, II, p. 163) but a reflex of the different aspects of Indra as 
the god presiding over the winter ritual. As pointed out above (p. 237), 
the poets do not act on their own account but on behalf of their patrons 
(suri-). As the contest was between parties, the poet who was victorious in 
the verbal, contest in the sabha was a kilbisaspft for his party (X. 71.10). 

The same idea recurs in I. 178.4 evdnfbhir indrah susravasyd prakhaddh 
prkso abhi mitrino bhut / samaryd isd stavate vivaci satrdkaro ydjamdnasya 
sdmsah "Also ubertrifft Indra mit seinen Mannen im Drang nach Ruhm 
als starker (Feinde)vertilger alle, die Freundschaft halten. Im Kampf, im 
Wettstreit um den Speisegenuss (ddksinal) wird er gepriesen als der, der 
ganze Arbeit macht, er des Opferers Preis!" Although several details 
remain obscure (e.g. mitrino), the parallelism between Indra's susravasyd- 
and the isd vivaci seems obvious. 

In connection with our suggestion that vivdc- ceased to be used in 
later Vedic texts because the potlatch-like type of contest had become 
obsolete, it might be of some interest that the only occurrence in the 
tenth book of the Rigveda could be interpreted in a different way: if 
so, its use would have to be regarded as a reminiscence of the older 
literature, whose true meaning was no longer known. In X. 23.5 yd vdcd 
vivdco mrdhrdvdcah purtt sahdsrd * siva jaghdna j tdt-tad id asya pauthsyam 
grnlmasi the possibility that the word has been taken in the sense of 
vivdcas- (AthS. XII. 1.45 jdnam . . .bahudhd vivacasam "people of 
different speech") cannot be entirely ruled out. Probably, however, it is 
also here used in its common meaning. Geldner translates: "Der mit 
dem (blossen) Wort die Widerredenden, die Missredenden, die vielen 
tausend Feinde erschlug. Diese und jene Mannestat von ihm besingen 
wir. . .". The words vdcd. . .jaghdna are an interesting formula charac- 
terizing the cosmic fight as a word duel. The Atharvavedic occurrences 
of vivdc- are literal quotations from the Rigveda, viz. XX. 11.10; 12.2; 
73.6 corresponding to RS. III. 34.10, VII. 23.2 and X. 23.5. 

3. Instead of Rigvedic vi vac- later texts (since TB., SB.) use vi-vadate 
in the sense "to be at variance, contest, litigate, dispute with someone 
about (loc.)". The derivative vivdda-, m. (since SvB. V. 3.2) means "a 
dispute, quarrel, contest", later particularly "a contest at law, legal 
dispute, litigation, lawsuit". The word vivdc-, as a technical potlatch- 
term, had died out with the institution it denoted. 

On the other hand the hapax legomenon vigadd-, which is a word of the 
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Rigvedic language, seems still to reflect the older form of social life. It 
occurs in X. 116.5 ugrdya te sdho bdlam dadami pratitya sdtrun vigadesu 
vrsca. Grassmann rendered it "etwa Schlacht" Bohtlingk, pw, VI, p. 81, 
"Geschrei, ein Durcheinander von Rufen", while Geldner in a note on 
his translation remarks: "wenn von gad 'sprechen', eigentlich Wortstreit 
= vivada, vivac". He accordingly translates the stanza: "Ich gebe dir 
[viz. Indra], dem Gewaltigen, Uberlegenheit und Kraft; tritt den Feinden 
entgegen und zerhaue sie im Streit". Renou, Et. ved. I, p. 19, who renders 
the last words by "dechire-les dans les disputes" concludes: "1' accent 
portait done bien sur la joute oratoire, non sur le combat sanglant". 
This interpretation, however, involves some difficulties from a linguistic 
point of view. The verb gadati, a rhyme word of vadati and presumably 
originally peculiar to colloquial forms of speech, is not attested in Vedic 
texts before AsvS. SankhS. KatS. (also in Panini). 83 Now it is certainly 
possible that in lower social strata a new word vigadd- for vivac- has been 
created, since we know from AthS. VII. 12 that debates in the sabhd 
were still practised at that time. On the other hand Thieme was quite 
right in pointing out that the only word gada- that is actually known 
from Vedic and Avestan means "disease": RS agada- "without disease", 
AthS. *vigada- "surrounded by diseases" (later vigada- "without disease" 
Sis. 19.90); see JAOS, 11 (1957), p. 53 n. 1. Hence a determinative 
vigadesu "in diverse diseases" might seem "at least possible". It must be 
objected, however, that in such compounds vi- means "trennend", "sich 
ausdehnend" or "abweichend" {Altind. Gramm. II/l, p. 261). Thieme is no 
doubt right in rejecting the idea of a "joute oratoire" in this stanza, but 
when he concludes that "All cues point to a battle of Indra, strengthened 
by the poet's words (c), against the [evil spells of] sorcerers or demons" 
this is in full harmony with the assumption that vigadd- is a synonym of 
vivac-, which also denotes Indra's fight with demons. Its occurrence as a 
hapax legomenon in the tenth book might be explained from its colloquial 
character, its absence from the later Vedic literature from the circum- 
stance that this kind of ceremonial word-duels soon went out of use in 
the post-Rigvedic period. 



IV. Vedic narma- and narista- 

The word narmd- is only attested in VS. 30.6; 20. The later language 
from the Mahabharata downwards uses narman- instead. None of the 
83 MS. IV. 9.12 (p. 133,10) jagada is a corruption oijagara RS. X. 55.5 (etc.). 
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etymologies proposed for it carries conviction. Whitney posited a root 
nr- "to sport" (Roots, p. 92), but its meaning has been deduced from the 
very words which this root was intended to explain. However, his 
suggestion that nrt- "to dance" is a root-extension of nr- was accepted 
by Persson, Uhlenbeck, Walde-Pokorny, and Wackernagel-Debrunner. 84 
On the other hand, Persson compared the Germanic word nar with it, 85 
and in Pokorny's Idg. vergleich. Worterbuch, p. 975, narmd- and nftyati 
"dances" are derived from a root *sner- "drehen, winden" (see Uhlen- 
beck, etc.). 

Now this last explanation cannot be correct. The primary meaning 
of nrt- seems to have been "to manifest one's strength" (cf. nrmndni ca 
nrtdmano dmartah V. 33.6) and in corroboration of the assumption of an 
IE. root *H 2 ner- "vital strength" both Morgenstierne (in a personal 
communication) and Bailey, JRAS, 1953, p. 105 f., pointed to the existence 
of an Indo-Iranian verbal root nr-, surviving in Paraci nar- "to be able" 
and perhaps also in Osset. nar sun "schwellen, zunehmen, aufgedunsen 
werden". A derivative from this root is the Rigvedic verbal noun nrti-, 
which seems to denote a manifestation of strength or vitality. In X. 29.2, 
it is true, it remains doubtful whether the word refers to the victorious 
reappearance of Usas (as a manifestation of her su-nftd- "vital strength"), 86 
or rather, on account of the assonance nrtau syama nftamasya nrndm, to 
Indra's exploit which renders her reappearance possible. But its general 
meaning is not uncertain in X. 18.3, where the relatives of the dead go 
back after the burial ceremony to reinforce the vitality of the living: 
prdnco agdma nrtdye hdsdya drdghiya dyuh pratardm dddhanah "Wir sind 
dem Tanz und Lachen entgegen gegangen, unser Leben noch weiter 
verlangernd" (Geldner). The usual translation "dance" is based on the 
secondary meaning of nrt-. Now it is possible that the root m- has also 
secondarily expressed the same notion but the context does not provide 
any clue as to the exact meaning. Reinforcement of the vital strength of 
the community after the death of one of its members could be accom- 
plished in different ways. Among the Anglo-Saxons, for instance, 
boastful talk (gilp) was one of the most effective means of re-establishing 
the vitality of the group (V. Granbech, Menneskelivet og Guderne, p. 69). 

84 See P. Persson, Studien zur Lehre der Wurzelerweiterung und Wurzelvariation 
(1891), p. 63 f., Uhlenbeck, Kurzgefasstes etym. Worterb. der altind. Sprache, p. 144; 
Walde-Pokorny, Vergl. Worterb. der idg. Sprachen, II, p. 333 ; Wackernagel-Debrunner, 
Altind. Gramm., H/2, p. 750. 

85 See Falk-Torp-Davidsen, Nomegisch-Danisches etym. Worterb., p. 1521. 

86 Mededelingen der Kon. Nederl. Akad. v. Wetenschappen, Afd. Lett., NR. 14/5 
(1951), p. 218. 
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Hence "confirmation of one's vitality" (against the threatening power of 
Death) is likely to have been the general meaning of nrti-, which also 
suits the context of X. 29.2. The word may have had more concrete 
connotations but the available evidence does not allow us to go beyond 
this general statement. 

Ved. narmd-, obviously a derivative from the same root, proves that 
the meaning "to dance" was not inherent in the root. It also allows us 
to discard the proposed connection with IE. *sner- "drehen, winden". 
It is likely, indeed, that this word refers to speech. In the text of the 
Purusamedha we read (VS. 30.6, TB. III. 4.1.2) nrttdya sutdm, gitdya 
sailusdm, dhdrmdya sabhdcardm, naristhayai bhimaldm, narmdya rebhdrh, 
hdsaya kdrim, etc. It is the rebhd-, accordingly, that is particularly associa- 
ted with narmd-. Since the use of rebhd- is confined to RS., AthS. (= 
GB.) and VS. (= TB.) and the word does not survive into the later 
language (where Rebhila-, proper name of a singer and a sdrthavdha, 
occurs only in Mrcch. III. 2.5, 3.8, IV. 25.6) it is not surprising that the 
commentaries did not know it. Mahidhara explains sabdakartdram 
vacatam, Sayana has medhavinam cdtuktikusalam, and Roth followed 
them in taking "Schwatzer, Plauderer" (prattler, chatterer) to be the 
meaning here. It is not obvious, however, that we should here depart 
from the common meaning "panegyrist" which the word has in the Vedic 
texts. In RS. I. 113.17 the rebhd- is likened to a charioteer and is said 
to arouse or stimulate the dawns with the reins of his word (syUmand 
vdcd ud iyarti vdhni stdvdno rebhd usdso vibhatfh. Cf. also I. 127.10, 
VI. 3.6, VII. 63.3). His name is explained by VII. 76.7 esd netri rddhasah 
sunftdndm usd uchdnti ribhyate vdsisthaih. S7 Since the rebhd- as such 
manifests Indra's nrti-, the narmd- "manifestation of strength" associated 
with him is likely to refer to his vac- and to denote his "powerful speech". 

Not always, however, must the notion of speech have been necessarily 
implied. In VS. 30.20 narmdya pumscalttm, where the context allows no 
inference as to the exact meaning, the possibility of a different application 
cannot be ruled out. On the other hand, the abusive talk between a 
pumscali- and a brahmacdrin- required by the ritual of the Soma sacrifice 
(cf. Drahy. XI. 3.9-10 and see Caland's note on ApS. XXI. 19.5) may 
have been important enough to justify the association of the pumscalu- 
with narmd- in the sense of "abusive language". Only in the verbal 
contests, however, could this word, whose original meaning cannot have 
differed very much from that oinrmna-, n. "act of strength, heroic force" 

87 For ribh- "strahlen, glanzen" see Oertel, Trans. Conn. Acad., 15, p. 176 n. 1, 
Zur Kapisthala-Katha-Sarhhita, p. 62. 
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have acquired this connotation. A similar, though not identical, semantic 
development must be assumed for narman-, n. "joke" of the later 
language, 873, whose origin must also be sought in the bragging contests of 
ancient Aryan society, comparable to the gylpcwide of the Anglo-Saxons 
as well as to the su/oXai of the Homeric heroes. Cf. also Zimmer, 
Altindisches Leben, p. 173. The manifestation and confirmation of one's 
power and social prestige comprised the ridiculing of one's opponents 
(p. 253, 258), which accounts for the semantic difference between narman- 
and nrmnd-, as it does for that between Lat. iocus "joke" and Umbr. 
iuko- "prayer". 

A confirmation of this explanation is perhaps provided by another 
derivative of the same root, viz. narista-, which occurs twice in the AthS. 
One of these passages, XI. 8.24 haso narista nrttdni sdriram arm prdvisan 
(which reminds us of nrtdye hdsdya quoted above) Whitney renders 
"laughter, sport, dances entered into his body afterwards", while the 
second passage, VII. 12.2 vidmd te sabhe ndma, narista ndma vd asi, has 
been translated "We know thy name, O assembly; 'mirth' verily is thy 
name" (Bloomfield, SBE, 42, p. 138). However the last hymn, which 
Bloomfield defines as a "Charm to procure influence in the assembly" 
has very little to do with mirth. The poet invokes the joined aid of sabhd 
and sdmiti, the two daughters of Prajapati, he hopes to speak agreeably 
and prays that all assembled may utter speech in harmony with him 
(te me santu sdvacasah, cf. sajosdh, RS. IV. 5.1, Renou, Et. Med., II, p. 55), 
he takes the power (or energy, vdrcas-) and discernment (vijndna-) from 
all people present. This again has a close parallel in Old Germanic 
literature, see Granbech, op. c, p. 64 f. From the context we may infer 
that narista- was a special, perhaps even a secret, name of the sabhd as 
the place where the contest was decided. Perhaps his knowledge of this 
name secured the contestant the effective assistance of the sabhd itself in 
his contest (which assistance had been invoked in the preceding stanza). 
In any case, "Geplauder, Scherz", "sport" or "mirth" is not the meaning 
we should expect in this connection. Nor does Bloomfield's note (SBE, 
42, p. 544) to the effect that the sabhd was also a place for gaming and 
social intercourse seem an adequate definition of the purpose to which 
this place was put. The function of gambling in the combat for social 
prestige has been amply discussed by Held, The Mahabharata, p. 243 ff. 
This function corroborates our impression that the "social intercourse" 

S7a Already in narmakamya JB. II. 259, III. 270 "um eines Scherzes willen" (K. Hoff- 
mann, MuSS, 10, 1957, p. 64 f.)? 
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in the sabhd had at times rather the character of an embittered combat. 
The most eloquent witness in this connection is the sapatnaghnam suktam, 
RS. X. 166, a prayer for divine assistance to overcome the opponent in 
the word duel (cf. 3 vdeas pate ni sedhemdn ydthd mad ddhararh vddan, 
4. a vas citidm d vo vratdm d vo 'ham sdmitim dade). Bloomfield refers 
to RS. VI. 28.6 brhdd vo vdya ucyate sabhdsu, but also these words, 
addressed to the daksind-cows, may rather mean that the prestige of the 
yajamdna is enhanced when his cows are praised in the sabhd. See in 
general Bloomfield, The Atharvaveda, p. 72, where he discusses the 
Atharvavedic hymns aiming "at success, prominence or superiority in 
social and political life, favor among men, influence in the assembly, 
success in debate and subordination to one's will". 88 

What one hopes to obtain in the sabhd is power. Indra himself enters 
the sabhd attended by the same vdyas- that the daksind-cows were praised 
for (RS. VIII. 4.9 svdtrabhdjd vdyasa sacate sddd candrd yati sabhdm upa), 
and the victorious man boasts of his being unassailable like Indra 
himself (X. 166.2 ahdm asmi sapatnahendra ivdristo dksatah / adhdh 
sapdtnd me pador ime sane abhisthitah). It would seem a reasonable 
conjecture, therefore, that the sabhd was conceived as the deity that 
presided over the contest (AthS. VII. 12.1 sabhd ca md sdmitis cdvatdm) 
and as such was endowed with, and personified, the narista- "manifes- 
tation of one's social prestige". Whoever knew this (secret?) name of 
the sabhd could be sure that the goddess would grant him victory. Hence, 
when in AthS. XL 8.24, along with such positive feelings as "delights, 
joys, enjoyments" (anandd modah pramudo) also "laughter, narista and 
dances" are said to enter the body of man, the word narista- may here 
well mean his "manifestation of superiority". Indeed, laughter and dance 
were not merely expressions of one's high spirits: that they were also 
productive of a new vital strength is not a conjecture based on general 
ideas about "primitive mentality" but a certain inference to be drawn 
from RS. X. 18.3 quoted above. 

From a morphological point of view narista- is not clear. It is a 
formation like ndvisti- "praise", pdnisti- "admiration", but naristd- 
cannot be a verbal noun. 89 In view of Av. amarBtdt- (with haplology for 
*amrta-tat-) the question may be raised whether narista- may stand for 

88 It should be noted that cows were also the stake of dicing in the sabha, cf. MS. 
I. 6.11, KS. VIII. 7, KapKS. VII. 7, ApSS. V. 19.2. 

89 See Lindner, Altind. Nominalbildung, p. 133; Wackernagel-Debrunner, Altind. 
Gramm., II/2, pp. 365, 617; Renou, Monographies sanskrites, II, p. 11; Burrow, 
Skt, Language, p. 163. 
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*naristhd-td- "the state of being *ndristha-", the last word then being a 
derivative from the verbal root like dvistha-, tdpistha-, Greek (pspioros 
etc. (but the ethnic name Naristi, Tac. Germ. 42, must be kept apart on 
account of its aberrant vocalism). For the accent of the supposed older 
form *naristhd-ta- see Wackernagel-Debrunner, Altind. Gramm. II/2, 
p. 619. This explanation could also account for the variant naristha- in 
the formula naristhayai bhimaldm (VS. 30.6, TB. III. 4.1.2). 90 Both the 
obvious derivation of the last word from bhlmd- and its association with 
a word for "manifestation of prestige" suggest a meaning "awful, 
tremendous, formidable" (Mahidhara: bhayarhkaram), rather than 
"fearful" (Sayana bhirum, capalaksam, Roth, Monier- Williams). As for 
its formation with -la-, see Altind. Gramm. II/2, p. 863. 



Conclusion 

"All these feasts bear the character of secret or open warfare, not for 
property or possessions, but for social influence, prestige; sometimes 
between individuals, mostly between groups or both simultaneously. The 
weapon is the gift. . . Considered in this light these feasts present them- 
selves as purely social phenomena. When, however, we consider that 
these antagonistic groups, whose peculiar relation also manifests itself 
in ceremonial matches or even in fights, at the same time stand for 
certain parts of the cosmos, and that consequently their strife demon- 
strates the antagonism of primeval cosmic forces, we recognize in these 
feasts not only the ceremonial sediment of social rivalry, but also a 
religious rite in the shape of a cosmologic drama." These words, written 
by J. P. B. de Josselin de Jong ("De Oorsprong van den goddelijken 
Bedrieger", Meded. Kon. Akad. Wet., Afd. Lett. 68 B/l, 1929, p. 26f.) 
with reference to the kolekole-festivals in Melanesia, the kula-system 
in the Trobriands and the potlatch of N.W. America, would seem to 
apply fairly well also to the Rigvedic society. The ceremonial contests 
of poets, who act as the representatives of their patrons (or their parties 
in general), and whose strife is obviously the counterpart of chariot races 
and warfare, were at the same time a ritual that aimed at a renewal of 
life and the winning of the sun. In connection with our conjecture that 
these ceremonies originally took place during the winter solstice, attention 
may be drawn to the extinction of the great Bahram fire in Iran at the 

90 For a different explanation of the variant naristha- see Bloomfield, SBE, 42, p. 544. 
The meaning of naristha- ApSS. II. 20.6 is not clear, see Caland's note a.l. 
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end of the year, during the days consecrated to the Manes, and the 
renewal of the fire at the New Year's festival (which is still celebrated 
on the 17th of January by the Kafirs of the Hindu Kush, Tavadia, 
ARW., 36, 1939, pp. 257, 275). On Indian soil this festival and the verbal 
contests connected with it must soon have fallen into desuetude, and the 
later potlatch ritual, with gambling as its most prominent manifestation, 
came to be celebrated in the rainy season according to Held, The Maha- 
bharata, p. 293. On the other hand, the difficulties inherent in any 
attempt to reconstruct the social phenomena of the ancient Indo-Iranian 
civilization are apparent from this study. Verbal contests could occur 
in principle on any occasion where the na vydxano or sabheyo yuvd 
appeared as a speaker in a meeting. Now, it may certainly be true that, 
just as in the Dyak society (see p. 253), also with the ancient Aryans any 
verbal contest could have an importance of its own which transcended 
the private interests of the persons concerned, but the evidence hardly 
admits of a demonstration of such speculations. In any case, the Rigveda 
presents a picture of highly specialized functions. The patron apparently 
does not act as a sabheyo yuvd during the great annual festival but, while 
impersonating Indra as maghdvd by his munificence, he obliges the poets 
by his gifts to assist him in return by defending his party in the word 
duels in the sabhd. That in such duels, where the contestants had to rely 
on the "mental quickness in their heart" (X.71.8), elaborate hymns 
could have been of much importance for the ultimate decision is hardly 
probable. It is possible that, owing to the specialization which reserved 
this task for the priestly poets, these duels had already assumed the 
character of the purely priestly brahmodyas. However that may be, in 
any case the Rigveda, despite its vague terminology, would seem to 
point to the existence of a second function of the poets besides that of 
composing and reciting the sacrificial hymns, even though it is impossible 
for us in most cases clearly to distinguish between both. This much 
seems clear, anyway, that the main tasks reserved for the patron were 
the chariot races and the present-giving, which both were also weapons 
in the competition of this potlatch-like festival (cf. e.g. Held, op. cit., 
p. 245). 

References to analogous phenomena in the civilization of other "Indo- 
European" peoples have purposely been omitted in the preceding study. 
In passing mention may be made of some interesting parallels (to which 
Prof. J. W. de Jong drew my attention) to be found in the New Year's 
festival in Lhasa, which, though amalgamated with the Monlom-cere- 
mony since the reorganization by the fifth Dalai Lama, still preserves 
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some characteristic traits of the archaic popular festival, including horse 
races between two parties. See esp. Ernst Schafer, Fest der weissen 
Schleier (3rd ed., 1952), pp. 181-183, and further Ekai Kawaguchi, 
Three Years in Tibet (1909), p. 531 ff., L. Petech, // nuovo Ramusio II, 
I Missionari Italiani nel Tibet e nel Nepal, vol. IV (1953), p. 262 f. (with 
references). 



